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PREFACE TO THE THIRD EDITION

To the second edition of this book an appendix was added,

in which another major text, selected from Sutta Nipata, was in-

troduced and explained. Some other additions and corrections

were also given. In the preparation of this third edition the

text has again been checked and a few more additions and correc-

tions found desirable. They are given overleaf.

My thanks are renewed to The Scandinavian Institute of Asian

Studies for its sponsorship of this book, and to Dr. Else Pauly,

Dr. O.B. Anderson, Dr. J. Ergardt, my wife and others who have

expressed their interest and offered their encouragement in the

work.

1981 RJ



ADDENDA AND CORRIGENDA

P 19, line 10: sattharam, should be sattharam

P 19, line 13: brahmananam, should be brahmananam

P 19, line 34: s atthugarava, should be satthugarava

P 20, line 16 and P 21, line 29: brahmana, 'should be brâhmana

P 38, line 4: remove the comma after katama.

P 40, line 16, P 44, line 19, and P 45, line 34: touch; add:

lit "(object) to be touched", f p p to phusati, touch. G 7c

P 99, line 10 and P 126, line 17: sabbaso is called abl. It would

be more exact to say that -sc_ is an adverbial ending expressing

measure.

P 110, line 7: The interpretation of ubbandham is doubtful. The

feminine form of près p nom sg is normally ubbandhanti. But at

least of many verbs an abbreviated près p in ~_a can also be

found; a nom m ubbandho would be inflected like sacca and a form

ubbandham could be ace m and f and nom and ace nt. Perhaps

ubbandham in the text is meant as a nom nt sg- adapted to varam:

"the (act of) hanging myself here is better than ..."

P 116, line 9: sambuddha; add: (cf buddha, p p of bujjhati, be

awake, understand)

P 121, line 31: sg, should be pi, lit "they could tell", i e

"one could describe"

P 126, line 18: The ablative case may also express the cause:

Kâmato jayati soko, "From love sorrow is born"

P 126, line 21: The locative case is also used in order to ex-

press sphere, circumstance, reference and similar relations:

Kankha dhamme, "doubt about the doctrine", satipatthanesu

supatitthitacitta, "with a mind well based on the bases of mind-

fulness" , So settho deva-minuse, "he is the best among gods and

men", Brahmacariyam Sugate carämase, "may we live the chaste

life with the Happy One"

P 127: two notes should be added:

1. In nt pi ace we sometimes find the ending -e. E g rupe_

(No. 14 and 19), photthabbe (No. 14)

2. In f sg instr, dat, gen, abl and loc the ending -ayjä can be

replaced by. -â_. E g instr sikkhâ (No. 17)

P 147, line 26: udyate, should be ucvate

P 148, line 4: sakkhlti, should be sakkhiti.
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INTRODUCTION

Pali is known mainly as the language of Theravada Buddhism. The word
Pair*) means "text", and the language is "the language of the texts".
Very little is known about its origin. We do not know where it was spoken
or if it originally was a spoken language at all. The ancient Ceylonese
tradition says that the Buddha himself spoke Magadhi and that this language
was identical with Pali. The Buddha was born in Kapilavastu (perhaps
563 BC), a town in Nepal, and he spent most of his time in the kingdoms
of Mägadha, Koéala, Vatsa and Vrji, all of them close to Ganges. It is
therefore quite probable that he spoke Mâgadhî and perhaps other middle
Indian dialects as well. We know, however, that Mâgadhî, although a
related dialect, differed from Pali in many respects, and the origins of
Pali are now usually sought in other parts of North India. It is not known,
whether the Buddhist doctrine ever was written down in Magadhi. The art
of writing was not used until centuries after the death of the Buddha.
However this may be, we know for certain, that the Buddhist canonical
literature has been preserved in Ceylon, written in the Pali language,
and that this language for centuries remained the language used by the
community of monks: commentaries and Buddhist treatises were written
in Pali during centuries, and even a number of historical works. How and
when the language came to Ceylon is not known: it must have been a north
Indian language, and it may have been introduced into Ceylon in connection
with some Buddhist missionary activity there. In fact, chronicles tell us
that the famous king Asoka (about 274-234 BC) sent his son Mahinda on
a mission of this type.

Pali was for a long time also used as a spoken language in the monasteries,
and it is still possible to find monks in the Theravada countries who can
speak it. One of these monks has even published a small textbook on this
subject (Buddhadatta Mahathera, Aids to Pali Conversation and Transla-
tion).

The interest in the Pali language and literature has been steadily growing
in the West during the last few decades, and the main part of the canonical
literature has been published both in the original language and in t r ans -
lation. Behind this we find a growing concern with Buddhism: its dynamic

1) Pronounced with a long a, as in "father".



conception of man, its analysis of human psychology, its empirical and
anti-metaphysical attitude, its tolerance, its demand for personal devel-
opment - all this has made a deep impression on the Western mind.
Jainism, another religion from the same time which also has produced
an extensive literature written in a related dialect, has not attracted
anything like this attention. To be sure, Pali literature gives expression
only to the doctrines of one of the several Buddhist sects (Theravada,
"the teaching of the elders1 '). Scriptures belonging to other sects, espe-
cially the many Mahayana sects, are known in other languages; Sanskrit,
Tibetan, Chinese, Japanese, to mention only the most important. But
there is reason to believe, that the Pali Buddhism best has preserved
the original ideas, and as-the least speculative and most "modern" in
its general outlook it has aroused most interest (possibly with the
exception of the Japanese Zen Buddhism).

The background of the present publication is this growing interest in
Early Buddhism and its language. Its aim is to give an introduction into
both at the same time. Fifty-two short extracts from the texts are quoted
in Pali. They are so selected that they together will form a small com-
pendium of the Buddhist doctrine. All of them are of central importance
and well worth all the labour that the reader would care to devote to
them. To every section, a complete vocabulary is given, explaining
every word. Then comes a translation to normal English and a commen-
tary which explains both linguistic difficulties and the content. After the
texts, an abbreviated grammar is given, where the reader can find most
of the forms met with in the texts.

Pali, like all classical languages, is mastered by reading the texts,
not by speaking and imitating. Whatever is the main interest of the student,
the language or Buddhism, the same texts will form his natural source of
information. The best way of helping him will in both cases be to give
him such explanations that he can read the texts directly, with only a
minimum of preparation and difficulties. So the procedure recommended
is this. Readers who are familiar with Sanskrit should start with the last
chapter, "Pali and Sanskrit", which explains the relation between the
two languages. Other readers should simply disregard this chapter and
start by glancing through "Summary of Grammar" in order to get a general
idea of the nature and pecularities of Pali. After a quick orientation in the
Grammar, he can select any text that takes his fancy: he can, for instance,
read the translations and then select a text which he likes or finds simple
enough. Since every word has been translated and analyzed grammatically,
he should be able to decipher the Pali text. Then he should read the text
again and again until every word and construction has become meaningful
to him.



To the majority of those mainly interested in Buddhism it would seem
quite unnecessary to study the language. Are not all the important books
translated to English? It is true that they are, and also that we can learn
much about Buddhism without knowing Pali or any other of the main
languages of Buddhism, just as we can learn much about Christianity
without learning Hebrew and Greek. But there are special difficulties
in Buddhism. Even very popular books about Buddhism commonly make
use of quite a few Pali words, at least kamma and nibbana which cannot
be translated, but usually many more. There is an extensive technical
terminology in Buddhism, which can be explained but not properly t r ans -
lated. In many cases we find different opinions about the correct inter-
pretation of a term or a doctrine, and in the popular books about Buddhism
much is misleading or controversial. The only way to overcome these
difficulties and reach a real understanding is therefore to be able to read
the most important texts in the original language and judge for oneself.
An elementary knowledge of Pali is therefore no luxury. In the present
state of affairs, it is simply the only way. Our purpose is to help the
reader take the first steps towards this goal.



PALI: LANGUAGE AND LITERATURE

Pali is an Indo-European language, closely related to Sanskrit, the most
important literary language of ancient India, and ultimately also related
to most European languages. Its similarities to English are not very
striking but may perhaps be guessed from parallels like me nby me",
supa "soup", bhatar "brother", nava "new", vamati "vomit". It has a
rich inflectional system. The noun and the adjective has, just as in its
mother language, Sanskrit, eight different cases , although some of them
have lost their separate forms. By means of the case forms, relations
are expressed which we usually render by means of prepositions, e g
tassa "to him" (dative) or "his" (genitive), aggiria "by means of fire"
(instrumental), tasmim samaye "at this time" (locative). The verb has
special terminations for the different persons, e g asm! "I am", atthi
"he is" . There is a present tense, a future tense and a past tense,
called aorist. They are formed through modifications of the stem. Cf

karomi "I do" (present tense)
karissâmi "I shall do" (future tense)
akaram "I did" (aorist)

It will be found that - iss~ is the characteristic of the future tense, and
the so-called augment a- is one of the elements that we usually find in
the past tense. More difficult to cope with are the frequent compounds
and absolute expressions which are used to express subordinate facts
and circumstances: dis va "having seen"; gate, thite etc (text No. 36)
"whether he goes, stands etc", lit. "in (him) being gone, put upright"
(locative); dukkha - nirodha- gâminl-patipadâ (text No. 5) "the way
going to the cessation of suffering". Constructions of these types some-
times require careful analysis in order to be understood correctly.

There are several types of literature written in Pali. Oldest and most
important is the Buddhist canonical literature (Tipitaka). Among the
later works we find extensive commentaries, historical works and
independent treatises on religious subjects.

The canonical literature is divided into three great collections, called
pitaka "baskets". Vinaya-pitaka is mainly an exposition of the rules valid



for monks and nuns. Sutta-pitaka is more extensive and more varied.
Four par ts , called Nikaya (collection) describe the life and activities
of the Buddha. Certain episodes from his life are told, and a great num-
ber of his discussions with disciples and laymen are reported. Even
teaching given by his most important disciples, can be found in the
Nikâyas. A fifth collection contains a number of very heterogeneous
works: the great collection of birth stories (Jätaka), the poetic compila-
tions Dhammapada, Theragätha, TherFgäthä, Sutta Nipâta, and a number
of others. The third basket, Abhidhamma-pitaka, is more voluminous
than the two others and is certainly of later origin. It consists of philo-
sophical treatises, sometimes of an abstruse character, and is so far
incompletely understood.

When reading the early Buddhist literature we must not forget how these
works originated. The Buddha himself and his disciples could not write.
It was an old tradition in Indian cultural life that compositions in prose as
well as poetry should be learned literally by heart, and they were in this
way transferred from generation to generation. Matter that is conserved
in this way will necessarily get a special character. We must expect less
homogeneity than we are used to nowadays: a work will never get a fixed
and definite form, there will be misunderstandings, gaps and additions.
Repetitions, stereotype phrases and formulas will be common. Just like
this is the Buddhist prose. The poetry often consists of compressed
doctrinal formulas, composed mainly as an aid to memory. We often
find it difficult to appreciate this literature, especially in translation.
But, on the other hand, it is not difficult to find passages, both in prose
and poetry, of great beauty and force. There are formulations that feel
fresh and reveal the deep psychological understanding of their originator.
We feel behind them the seriousness and enthusiasm of the first Buddhists
and we even can glimpse something of the tremendousness of the great
experience, which was then the goal of the doctrine.

The texts quoted in this book are selected from the following works, all
of them forming parts of the Sutta 1)

Dîgha Nikäya, "Dialogues of the BuddhaM

Majjhima Nikäya, "Middle Length Sayings"
Samyutta Nikäya, "Kindred Sayings"
Anguttara Nikaya, "Gradual Sayings"
Sutta Nipàta, "Woven Cadences"
Dhammapada, "The Way of the Doctrine"

1) except one passage which has been selected from the much later
work Visuddhimagga, "The Path of Purity", by Buddhaghosa.



Udâna, "Verses of Uplift"
Theragâthâ, " Psalms of the Brethren"
TherTgâthi, "Psalms of the Sisters"

The texts have been quoted from the editions of the Pali Text Society,
London. The English titles given above are the titles of the English
translations of these works, also published by the Pali Text Society.
The only exception is Dhammapada which has been quoted from the text
edited by S. Radhakrishnan (Oxford Univ. Press , London 1950).



PRONUNCIATION

Pali has been written in several different alphabets. In European editions
of the texts, the Roman script has been used consistently. The systems
of transcription have varied to some extent. Here follows an account
of the letters used in this book and the sounds they represent.

a, i, u are short vowels, like in t !hutn, "bit", "put".
a, i, u are long, pure vowels, like in "father", "tree", "cool".
e is a pure, long sound, like in "bed", but long.

If followed by two consonants it should be pronounced short.
0 is a pure, long sound, like o in "more".

Before two consonants, it is the same sound but short,
m is a sign of nasalization: the vowel preceding m should be pronounced

through the nose.
k like k in "skate" or c in "cool",
g like g in "grey".
j like j in "just".
t like t in "till" (a rather hard t, without aspiration, like in French),
d like d in "dull".
n like n in "no", but before g and k like n in "pink", "finger",
p like p in "push".
b like b in "bake".
m like m in "me".
r like r in "rich".
1 and 1 like 1 in "long",
y like y in "yes".
v like v in "vowel". Some pronounce it like English w, either in all

positions or only when it is combined with another consonant.
s like s in "sign".
kh, gh, jh, th, dh, ph, bh are pronounced like k, g, j , t, d, p and b

but with a strong aspiration. Pronounce like hot-house, buck-horn,
dog-house, hard-hearted, etc.

c like ch in "child".
ch is an aspirated c, like church-hall.
n like Spanish n in "maflana" or like English ny in "canyon".
t, th, d, dh, n are called cerebral or retroflex sounds because they

should be pronounced with the tip of the tongue bent slightly upwards
and backwards. A tendency in this direction is naturally produced



by English speakers when pronouncing combinations like t r in "try",
r t in "heart", and dr in "dry" (but t and d should be hard sounds
not as soft as tr, and dr in "try" and "dry").
is said to have been a voiced sound. Since we do not know exactly how
it was done, we pronounce it like the English h.

Every sound should be properly spoken and not swallowed or blurred.
Long and short syllables must be kept apart, which means that long
vowels must be spoken long and double consonants must be spoken double

How the Pali words were stressed at the time when the oldest texts were
written is not known. There are however indications that the musical
Vedic accents were no longer used but that rather a system depending
on the quantity of the syllables was followed. From certain phonetical
developments it seems probable that a s t ress accent following about the
same rules as those valid for Classical Sanskrit was used at the times of
Early Buddhism. According to these rules, the second syllable from the
end should be stressed if it is long or if the word has only two syllables:
bhtT'ta, sac^ca, ha "ta, upanPta, paccat^tam. If this syllable is short, the
third from the end should be stressed, if it is long, otherwise the
fourth from the end: anälaya, ka lama, paccagac'chati, ve'diyati,
bhä'vana, nijigim'sanatâ. A syllable is long either because it has a
long vowel or because it has a short vowel followed by two consonants
(îîï> frh e*c are counted as one consonant). However, in Pali as it is
spoken now, stress seems to be without importance. The quantity of
syllables is carefully observed but the s tress is fairly even.



SANDHI

Linguistic sounds are frequently modified when immediately followed
or preceded by certain other sounds. In English, for instance, the
s e - in "science" is not the same sound as the -sc.- in "conscience",
and the -s in "goes into" is not identical with the -j3 in "goes to".
These phonetic changes may be more or less subtle, and in European
languages they are usually not recorded in writing, neither within nor
between words. But in ancient India it wasi the tradition to record them
faithfully. In consequence, the beginning and ending of words are some-
times written in a way that makes the words difficult to recognize:
these changes are called sandhi (junction). The most common types
of sandhi are recorded below (the sign > means: "has changed into").

1. Two similar vowels may fuse into one long vowel: a + a = S
(na asâtaqi > nâsatam, No. 10) f a + a = a (avijjâ-anusaya >
avijjànusaya, No. 10).

2. If two vowels meet, the first one may be elided: pana as sa >
pan'assa (No. 36), pi icchain > plcchaifl (No. 2), ti eva > t^eva
(No. 14), tena eva > ten^eva (No. 14), ca evaifl > c^evam (No. 14).
Even -am_may be elided: tarn aham > tlhaip (No. 26). The second
vowel may be lengthened: seyyatha idam > seyyathldarn (No. 3),
satt a upalabbhati > sattupalabbhati (No. 8). But it may also remain
short: panca upädana > pancupadäna (No. 2). Elisions are in some
editions marked by an apostrophe, in others not.

3. Before ti and £i^ any short vowel may be lengthened (they were
originally iti and api): hoti ti > hotFti (No. 15), uppajjatu ti >
uppajjatjl ti (No. 18).

4. If two vowels meet, the second one may be elided, and the first
may be lengthened: tayo ime > tayo me (No. 12), thito amhi iti >
thito'mhûi (No. 36), cari ahaip > cari"hai|i (No. 46).

5. A consonant may be inserted between two vowels: na idha >
na-y-idha (No. 8). ' adukkha asukhâ > adukkha-m-asukhâ_(No. 10),
cha ima > cha-y-ima, eva > yeva (No. 38); samma annâ >
sammadannâ, tasmâ iha >tasmatihat yathâ ivä > yathariva.



6. A final consonant may be adapted phonetically to the initial con-
sonant of the next word: katamam ca > kataman ca (No. 2),
virmanam ti eva > vinnanan-t'eva (No, 14), yam nuna aharn >
yannuhäham (No. 26), hadayam-gama > hadayan-gama (No. 30),
tarn pi > tarn pi (No. 2). A final in. may be changed to in before
a vowel: evam "aha > evam aha (No. 1).

7. After a final vowel, an initial consonant may be doubled:
pathama-jhânam > pathamajjhanam (No. 38), dukkha-khandhassa >
dukkhakkhandhassa (No. 19), upadaha-khandha > upâdânakkhandha
(No. 2), pamäda-thana > pamadatthäna (No. 32).

8. Sometimes both sounds are changed: yam yad > yan nad (No. 14),
tvaip eva > tvan neva.
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1. EXPERIENCE IS THE ONLY CRITERION (Majjhima Nikaya I 265)

- Api nu tumhe bhikkhave evam jänanta evam passantä evam
vadeyyätha: Satthä no garu, satthugâravena ca mayam vademäti.

- No h'etam bhante.
- Api nu tumhe bhikkhave evam jänanta evam passantä evam

vadeyyätha: Samano no evam-âha samanâ ca t na ca mayam evam
vademäti.

- No h'etam bhante.
- Api nu tumhe bhikkhave evam jänanta evam passantä annam

sattharam uddiseyyäthäti.
- No h'etam bhante.
- Api nu tumhe bhikkhave evam jänanta evam passantä yani tani

puthu-samana-brahmananam vata-kotühala-mangaläni täni särato
paccägaceheyyäthati.

- No h'etam bhante.
- Nanu bhikkhave y ad-e va tumhäkam sämam natam samam dittham

sämam viditam tad-eva tumhe vadethiäti.
- Evam bhante.
- Sadhu bhikkhave. Upanftä kho me tumhe bhikkhave iminä

sanditthikena dhammena akälikena ehipassikena opanayikena paccattam
veditabbena vinnuhi.

api + opt, "perhaps", indicates a question
nu an interrogative particle reinforcing other in ter-

rogative words or indicating a question
tumhe you (nom pi to tvam you)x

bhikkhu m monk (voc pi) [S bhiksu]
evam so
jänäti know (près p nom pi) [S / jna ]
passati see (près p nom pi) [ S / p a é ]
vadati speak (opt 2 pi, G6c) [S /vad ]
satthar m teacher
no enclitic gen to mayam we (G 4a)
garu heavy, venerated [S guru]
garava m respect; satthugarava respect for the

teacher (instr sg)
ca and
x The form occurring in the text is explained within brackets after the

translation,



vadeti
ti
no
hi
etam
bhante
samana

no
aha
na
anna
uddisati
yâni tâni
puthu
brahmana
vata
kotuhala
mangala
sära
paccâgacchati
nanu
yad
eva
tvain
sâmam
Hata
dittha
vidita
sadhu
upanita
kho
me
ayam
sanditthika
dhamma
akälika
ehipassika
opanayika
paccattam
veditabba
vinnu

soeak (ores 1 pi; vademati = vadema ti)
marks end of quotation
indeed not (na+u) [S na "not", u, "also"]
because, surely
that (nt nom sg)
sir (voc of polite address)
m recluse, wanderer (nom sg, and then nom pi)

[S âramana]
enclitic dat to mayam we (G 4a)
perf (he) spoke (G 6g)
not .
another [ S anya]
appoint (opt 2 pi) [ S / d i s ]
(rei pron + dem pron nt pi) those which (G 4c, e)
various, ordinary [S prthu]
m brahmin (gen pi)
m, nt rite, observance [S vrata]
nt festival
nt good omen, ceremony
m essence
fall back on, return to (opt 2 pi) [S p r a t i - a - / gam
interrogative particle, "is it not?"
rel pron sg nt, which
only, just
you (tumhakain gen or dat pi) (G 4b)
self, of oneself
p p known (jâhati know) ÇS/jnâ]
p p seen (dassati see) [ S / d ç ê ]
p p found (vindati find) [ S /v id]
good
brought up (p p nom pi m of upaneti bring up) [ S / h i ]
indeed
by me (enclitic instr to aham I)
this (iminä instr sg m) (G 4d)
visible (instr sg) [ S / d r s ]
m doctrine [S dharma]
immediate, timeless
verifiable [ S / I / p a s ]
leading to (the goal), effective [ S / n i ]
adv individually
f p p to be known (vedeti know) fS /v id ]
intelligent, wise (instr pi)



"Monks, would you perhaps, when you know and see this, speak
so: 'Our teacher is venerable and we speak out of respect for our
teacher* ?"

"Certainly not, s i r ! "
"Monks, would you perhaps, when you know.and see this, speak

so: 'A recluse spoke so to us, and (or) recluses, but we do not speak
so ' ?!î

"Certainly not, s i r ! "
"Monks, would you perhaps, when you know and see this, look out

for another teacher?"
"Certainly not, s i r ! "
"Monks, would you perhaps, when you know and see this, return

to the observances, festivals and ceremonies of the ordinary recluses
and Brahmins, considering these to be the essence?"

"Certainly not, s i r ! "
"Monks, do you not speak that which is known by yourselves, seen

by yourselves, found by yourselves?"
"Yes, s i r !"
"Good, monks! You, monks, have been instructed by me through

this timeless doctrine which can be realized and verified, leads to the
goal, and can be understood individually by the intelligent."

N o t e s

"when you know and see this": the doctrine of dependent origination
has just been discussed; cf text No, 19,

vadeyyatha: the optative tense is used for hypothetical actions:
"would you say?"

A samana was an itinerant philosopher or preacher: samano . , , .
s am ana ca probably means "one or more recluses".

brahmana "Brahmin", i e member of the Indian priest caste.
The word is used in this sense here, but in Buddhist texts it may also
refer to any person of high moral stature or a person who has attained
the Buddhist ideal.

särato: -to. is a suffix with ablative meaning, lit "from the essence";
it is often used in comparisons, therefore "as the essence", "as the
main thing".



yäni täni refers to -mangaläni; this combination of a rel pron and dem
pron is commonly used to anticipate and emphasize something; we would
say "just these".

sâmam: indeclinable pron "by oneself T; tumhâkain is probably gen to
this, "by yourselves".

ehipassika: an adj constructed by adding the adjective suffix -ika to two
imperatives; ehi "come!" passa "see!" lit "come-and-see-ish",
"to be directly experienced".



2. DEFINITION OF SUFFERING (Digha Nikaya II 305)

Kataman ca, bhikkhave, dukkham ariya-saccam?
Jâti pi dukkha, jarâ pi dukkhâ, maranam pi dukkham, soka-parideva-

-dukkha-domanass-^upayasa pi dukkha, yam plccham na labhati tarn pi
dukkham, sankhittena pancupadänakkhandhä dukkhâ.

katama which? (nom sg nt, am > an before £ )
ca and (always placed after the first word of a clause

or phrase)
bhikkhu m monk (voc pi)
dukkha adj painful; nt suffering [S duhkha]
ariya noble [S âryaj
sacca adj true; nt truth (G 8c) [S satya]
jâti f birth
pi also, even
jarä f old age
marana nt death
soka m grief, sorrow [S soka]
parideva m lamentation
domanassa nt depression, unhappiness
upäyäsa m misery, despair (nom pi, because the compounded

nouns are coordinated; taken together they form
plural)

yai£ " • • tarn that which . . . . that
p ' - p i
icchati wish (près p nom sg m "wishing") [ S / i s ]
na not
labhati get, obtain [S / labh l
sankhitta concise (instr sg "briefly") [S /k s ip ]
pafica five
upâdana nt attachment, dependence, basis
khandha m group, factor (nom pi) [S skandhai

Monks, what is the noble truth about suffering?
Birth is suffering, old age is suffering, death is suffering, grief,

lamentation, discomfort, unhappiness and despair are suffering; to wish
for something and not obtain it is suffering; briefly, the five factors
of attachment are suffering.



N o t e s

In the first sentence there is no finite verb: the copula hoti or atthi
" is" is usually omitted.

In texts No. 2-5 the four basic truths are defined. Their names are
dukkham ariya-saccaifl (No. 2), dukkha-samudayam ariya-saccam (No« 3),
dukkha-ni rodhaifl ariya-saccaifl (No. 4), dukkha-nirodha-gaminf-patipada
ariya-saccaip (No, 5). Syntactically, these expressions are somewhat
loosely formulated and of different types. Note that samudaya and nirodha
are masculine and therefore must be ace sg, if the compounds are not of
the possessive type and therefore adjectively adapted to saccaifl; patipada
can only be nom sg. In English we find expressions that are nearly as
loose. We cannot speak about "pain truth", but we say "tea-bag" and
"nerve cell". Probably dukkham and patipada should be understood as
nom and be translated "truth (which is) pain" = "truth about pain";
dukkha-samudayam and dukkha-nirodham are probably possessive com-
pounds (G 8f) adjectively related to saccarp. and therefore nom sg nt, lit
"pain-originating truth", "pain-ceasing truth", i e "truth about the
origin of pain", "truth about the cessation of pain". There are other
possibilities: dukkhaip (No. 2) may also be adj and so the same type
of attribute as dukkha-samudayam taken as poss compound; it may also
be taken as ace sg of the noun, because ace is sometimes used as a
"case of reference", although the loc is more common in this function;
dukkha-samudayam and dukkha-nirodharfl could also be understood as ace
of reference. On the other hand, patipada (No. 5) is certainly nom, if
it should not simply be combined with ariya-saccam to form one long
compound. Dukkha is a very common word in Buddhism. It is usually
translated by "suffering" and we shall keep that but remember that the
real meaning is somewhat more vague and general, something like
"discomfort", "unhappiness", "unpleasantness", "frustration".

Jâti pi dukkhâ: note that dukkha is treated as an adj and given the
feminine termination since jâti is fern .

yam plccham etc, lit: "what one, although wishing, not gets, that
is suffering".

yam is rel pron and object to iccham,

upädänakkhandhä. either "the basic factors" or "the factors (leading to)
attachment"; they are rûpa "form", "body"; vedanâ "feeling", sanna



"ideation", sankhära "activity", "energy" and vinnâna "consciousness"«
These factors are an instrument of our attachment to the world and a
basis of rebirth. Suffering is therefore a basic function of our psycho-
physical constitution.



3. THE CAUSE OF SUFFERING (Digha Nikaya II 308)

Kataman ca, bhikkhave, dukkha-samudayam ariya-saccam?
Yäyam tanhä ponobhavikä nandi-râga-sahagatâ tatra tatrâbhinandini,

seyyathfdam käma-tanhä bhava-tanha vibhava-tanhâ.

katama
ca
bhikkhu
dukkha
samudaya
ariya
sacca
ya
ayam
tanha
ponobhavikä
nandi
ràga
sahagata
tatra tatra
abhinandin
seyyatha
idam
seyyathïdam
kama
bhava
vibhava

which?
and
m monk (voc pi)
adj painful; nt suffering
m origin [S sam - ud/T]
noble
adj true; nt truth
which (here ya rel pron fern nom sg) (G 4e)
this; ya ayam just this (G 4d)
f thirst, craving [S trsna]
leading to rebirth
f pleasure
m emotion, passion
"gone together with", connected with [S/*gam]
here and there
finding pleasure in (fern nom sg)
such as
this (G 4d)
i e, namely
m love, pleasure
m becoming, rebirth [S /bhu]
m annihilation

Monks, what is the noble truth about the origin of suffering?
Just this craving, leading to rebirth, accompanied by pleasure and

emotion, and finding satisfaction now here now there, namely the craving
for sense-pleasure, the craving for new life and the craving for annihilation



N o t e

The rel pron ^a is sometimes used in combination with a dem pron
to introduce definitions and general statements. It has then a deictic
or emphatic function, "just this".



4, THE CESSATION OF SUFFERING (Digha Nikaya II 310)

Katamaß ca, bhikkhave, dukkha-nirodham ariya-saccam?
Yo tassa yeva tanhâya asesa-virâga-nirodho cago patinissaggo

mutti anllayo.

katama which?
ca and
bhikkhu m monk (voc pi)
dukkha adj painful; nt suffering
nirodha m cessation (here with neuter ending because

adapted, as possessive compound, to saccam)
[ S / r u d h suppress]

ariya noble
sacca nt truth
ya rel pron (y^ nom sg m) (G 4e)
so, ta he, that (tassa gen fern sg) (G 4c)
(y)eva just, certainly
tanhä f thirst, craving (gen sg)
asesa without remainder, complete
viräga m freedom from desire, indifference (towards)
câga m abandoning [S tyâga]
patinissagga m rejecting, renouncing [S p ra t i~n i s - / s r j ]
mutti f release, freedom [S mukti] ~1""
analaya m aversion

Monks, what is the noble truth about the cessation of suffering?
Just the complete indifference to and cessation of that very craving,

the abandoning of it, the rejection of it, the freedom from it, the aversion
towards it.

N o t e

Yo is rel pron but, just as in text No. 2, the clause is not relative.
It agrees with nirodho and has a deictic function: "just this".

9ft



5. THE WAY TO FREEDOM FROM SUFFERING (Digha Nikaya II 311)

Kataman ca, bhikkhave, dukkha-nirodha-gâminï-patipada
ariya-saccam ?

Ayam eva ariyo atthangiko maggo, seyyathïdam samma-ditthi
sammä-sankappo sammä-vacä samma-kammanto samma-ajTvo
samma-väyamo sammä-sati samma-samâdhi.

katama
ca
bhikkhu
dukkha
nirodha
gamin
patipadä
ariya
sacca
ayam
eva
atfhangika
magga
seyyatha
idam
seyyathîdam
samma
ditthi
sankappa
vacä
kammanta
äjiva
vayäma
sati
samädhi

which?
and
m monk (voc pl)
nt suffering
m cessation
going (nom f sg)
f way
noble
nt truth
this
just, exactly
having eight (atj;ha) limbs or
m way
such as
nt this
i e, namely
rightly, perfectly
f view, opinion
m intention, purpose
f speech
m action, work, behaviour
m livelihood
m effort
f mindfulness
m concentration

parts (anga)

[S samyak]
[S drsti]
[S samkalpa]

[S smrti]

Monks, what is the noble truth about the way that goes to the
cessation of suffering?

Just this noble eightfold way, namely right view, right purpose,
right speech, right action, right livelihood, right effort, right mind-
fulness, and right concentration.



N o t e

A more detailed presentation of the eight parts of the way will be
found in texts No. 27-44.

sammä-ditthi etc, note that an adverb like sammä can be joined to
a noun to form a compound, where we must use an adjective in
translation (G 8d).



6. THE IMPERMANENCE OF LIFE (Samyutta Nikaya 1109)

Accayanti ahorattä,
jivitam uparujjhati,
äyu khiyati maccanam,
kunnadînam va odakam.

acceti or accayati
aho
ratta
ahorattä
jivita
uparujjhati

âyu
khTyati
macca
kunnadT
va
odaka

pass, elapse (3 pi près)
nt day
nt night
days and nights
nt life
is stopped, annihilated (pass of
break up)
nt life
is exhausted (pass of khayati)
m mortal (gen pi)
f small river (gen pi)
like
nt water

[ S a t i - / ! ]

[S râtra]

uparundhati

[ S m arty a

FS udakai

Days and nights pass,
life runs to an end,
the life-span of mortals peters out
like the water of rivers.



7. THERE IS NO SOUL (Buddhaghosa, Visuddhimagga XVI 90)

Dukkham eva hi, na koci dukkhito,
kärako na, kiriyä va vijjati,
atthi nibbuti, na nibbuto puma,
maggam atthi, gamako na vijjati.

dukkha
eva
hi
na koci
dukkhita
kâraka
na
kiriyä
va = eva
vijjati
atthi
nibbuti
na . •. puma
nibbuta

magga
gamaka

nt suffering
just, certainly
for, namely
nobody
adj suffering
m one who does
not
f action, deed
even, certainly
is found (pass of
is
f cooling, peace,
nobody
adj extinguished,
attained nirvana
m, here nt way
m walker

[ s

vindati find)
[ s

nirvana

appeased, having

[S

asti"]

märga]

For suffering is but no sufferer,
not the doer but certainly the deed is found,
peace is but not the appeased one,
the way is but the walker is not found.

N o t e s

Dukkham eva hi, add vijjati "is found1' or "atthi" there i s .
This verse is a famous and pointed formulation of the anatta doctrine.
It should be noted that it denies the existence of an immortal soul
rather than the unity and continuity of personality (see text No. 8 about



this). According to Buddhism there is no soul (attâ) but certainly a
coordinating center called mind (citta) by which the functional unity
of human personality is effected. This internal center can be purified
and developed and may attain nirvana (see text No. 46), But in the
final analysis, the whole of personality is found to be made up of
processes.



8. DEFINITION OF PERSONALITY (Samyutta Nikaya 1135)

The nun Vajirä was harrass tu with doubts by Mara, the Tempter
or god of Death: What is a "person"? How does he ar ise? Who creates
him? However, Vajirä understood that questions of this type are m i s -
leading and gave the following answer:

Kinnu satto ti paccesi?
Mara, ditthigatam nu te.
Suddha-sankÜära-punjo yam,
na-y-idha sattupalabbhati.
Yathä hi angasambharâ*
hoti saddo ratho iti,
evam khandhesu santesu
hoti satto ti sammuti.

kin = kim what? why?
nu then, now
satta m being, person, essence, soul (from as

be, près p sant being)
(i)ti so (used to mark the end of a quotation)
pacceti come back to, fall back on (2 sg près ind) [S prati - /V]
ditthi f view, false theory [S drsti]
gata gone (p p to gacchati go)
tvam you (enclitic instr: te)
suddha pure, only [S éuddhai
sankhâra m activity, process [S samskâra]
pünja m heap, mass
yam = ay am this
na not
(y)idha here
upalabbhati is found (près ind pass to upalabhati get, find)
yathä as, like
hi for
anga nt limb, part
sambhara m combination (abl sg)
hoti = bhavati becomes, is
sadda m sound, word [S |abda]
ratha m a two-wheeled carriage



evam so
khandha m group, factor (loc pi) [S skandhal
sant being (loc pi, près p)
sammuti f consent, general opinion, common parlance

Why do you then harp on the word 'person' ? Mara, you are
starting from wrong premises. This is nothing but a lot of processes;
no 'person' is found here. For just as the word 'carr iage ' is used
when the parts are combined, so the word 'person' is commonly used
when the factors are present.

N o t e s

ditthigatam te, "by you is gone to false opinion", i e "you have got
stuck in a wrong attitude".

sattupalabbhati = satto upalabbhati "an essence is found".

anga-sambhâra abl sg "after combination of parts".

khandhesu santesu: an absolute locative corresponding to a temporal
clause: "There being factors" = "when there are factors".

This text gives an uncommonly clear explanation of what the Buddhist
anatta~doctrine really means. The usual word for "ego" or "soul"
(atta) is not mentioned here, but we see from the context that satta is
used in the same meaning. It is not the functional unity and continuity
that is denied but only the "soul", i e a permanent and unchanging
personality core. Just as a car has some sort of personality, defined
as a "characteristic unity of par ts" , so has also the human being an
empiric, functional personality, built up from factors (khandha).
Modern Western psychology describes personality in terms that are not
much different in principle.



9. THE FACTORS OF PERSONALITY (Majjhima Nikaya I 435)

•So yad-eva tattha hoti • rüpagatam vedanägatam sannagatam sankhâra-
gatam vinnänagatam te dhamme aniccato dukkhato rogato gandato sallato
aghato âbâdhato parato palokato sunnato anattato samanupassati. So tehi
dhammehi cittam pativapeti.

so
yad
eva
tattha
hoti = bhavati
rüpa
gâta

vedanä
sannä
sankhära
vinnâna
te
dhamma
anicca
dukkha
roga
ganda
salla
agha
äbädha
para
paloka
sunna
anatta
samanupassati
citta
pativäpeti

he, that
rel pron nt what (G 4e)
just, exactly
there
is, becomes
nt form, matter, body
gone (p p to gacchati go), here:
connected with, concerning
f feeling
f perception, ideation, imaging
m activity, energy, behaviour
nt consciousness [S vijnana]
they, those (nom pi to so. he)
m thing
impermanent (abl sg) [S anitya]
nt suffering
nt illness
m swelling, boil
nt arrow [S salya]
nt evil, pain
m disease, affliction
other, strange
m decay
empty [S âunya]
without ego, without soul [S an-atman]
regard
nt mind
turn away from

What there is with regard to form, feeling, ideas, activity and
consciousness, he regards those things as impermanent, as suffering,
as illness, as a boil, as an arrow, as evil, as an affliction, as alien, as
empty, as soulless. He turns his mind away from those things.



N o t e s

"He" in the text refers to a meditating monk who analyzes himself as
consisting of the five mentioned factors, all of them impermanent,
impersonal and unpleasant. The text continues to describe how he
turns his attention from these things toward something better: nirvana.

Dhamma is a word with complex meanings. It corresponds to S dharma.
derived from dh£, "hold", "supportn. The original meaning therefore
seems to have been "something substantial1'. In Buddhist writings it has
come to extensive use within three areas:

a) objective meanings: thing, nature, rule (see texts No. 18,36, 47)

b) psychological meanings: idea, mental image, psychological
state or process (the psychological contents observed by mano
"the inner sense", see text No. 9, 11, 13, 14, 35, 52)

c) religious meaning: teaching, doctrine, especially the Buddhist
doctrine (see text No. 1).

aniccato , . . . samanupassati: the ablative suffix -to may mean
"with reference to", "in terms o f and so "as" in combination with
"regard": "he regards as impermanent . . . "

tehi dhammehi abl pi "from those things".



. FEELING (Majjhima Nikaya I 302 f)

Tisso kho imä vedanä: sukha vedanä", dukkha vedana,
adukkha-m-asukhä vedanä t i .

Katamä pana sukhä vedanâ, katama dukkhä vedanä, katamä,
adukkha-m-asukhä vedanä ti?

Yam kho kâyikam va cetasikam va sukham sätam vedayitam
ayam sukhâ vedanâ. Yam kho kayikam va cetasikam va dukkham
asätam vedayitam, ayam dukkhä vedanä. Yam kho kayikam vä
cetasikam vä n'eva sätam näsätam vedayitam, ayam adukkha-m-asukhâ
vedanâ ti . . . . Sukhaya kho vedanaya raganusayo paliätabbo, dukkhâya
vedanaya patighänusayo pahätabbo, adukkha-m-asukhäya vedanaya
avijjänusayo pahätabbo ti .

ti
kho
ayam
vedanä
sukha
dukkha
adukkha-m-asukha
ti
katama
pana
yam
käyika
vä • • . vä
cetasika
säta
vedeti
ayam
as ata
na eva . . , na
räga
anusaya
pahätabba

patigha
avijjä

three (m tayo, nt Uni, f tisso)
indeed
this (ima f nom pi)
f feeling (nom pi)
pleasant
unpleasant
neither unpleasant nor pleasant, i e neutral
so (marks end of quotation)
what? which?
but, then
rel pron nt that which
belonging to the body (käya m)
either • • • or
belonging to the mind (ceto nt)
sweet, pleasant
know, experience (vedayita p p experienced)
that (G 4d)
unpleasant
neither . . . nor
m passion, desire
m disposition, tendency
to be abandoned (f p p to pajahäti abandon,
get rid of) (G 7c) [S p r a - / h a ]
m repulsion [Spra t i - / h a n ]
f ignorance [S avidya]



There are these three feelings: pleasant feeling, unpleasant
feeling, neutral feeling.

What is then the pleasant feeling, what is the unpleasant feeling,
what is the neutral feeling?

That which is experienced, whether it belongs to the body or the
mind (i e whether a material or psychological fact), as pleasant and
agreeable, that is pleasant feeling. That which is experienced, whether
it belongs to the body or to the mind, as painful and disagreeable,
that is an unpleasant feeling. That which is experienced, whether it
belongs to the body or to the mind, as neither agreeable nor disagreeable,
that is a neutral feeling. A tendency to desire is to be eliminated from
the pleasant feeling, a tendency to repulsion is to be eliminated from
the unpleasant feeling, a tendency to ignorance is to be eliminated from
the neutral feeling.

N o t e s

This text forms part of a discussion between the nun Dhammadinna and a
layman. The end of the chapter relates how the Buddha himself approves
of everything she had said.

According to the Buddhist doctrine, feeling is closely related to the
experience of the environment: all impressions that reach our senses
are evaluated. Therefore, feelings cannot be avoided; but our text
says that they easily give rise to emotional reactions like desire and
repulsion, and these have to be checked by the Buddhist. The word
anus ay a is frequently used in a sense that reminds of the psycho-
analytical concept of the unconscious drives.

Neutral feelings easily become ignored, i e unconscious; but this
type of feelings are the most useful and should be kept conscious.



11. PERCEPTION AND IDEATION

(Anguttara Nikaya III 413) Cha y-izna, bhikkhave, sannä;
rupasanna, saddasanni, gandhasannS, rasasannä, photthabbasanKa,
dhammasanfiä.

(Majjhima Nikaya Ï 293) Sanjinati saKjânatTti kho, avuso, tasml
sannä ti vuccati, kin-ca sanjanati: nllakam-pi sanjänati, pîtakam-pi
sanjänäti, lohitakam-pi sanjanâti, odâtam-pi sanjânâti.

cha
ayam
bhikkhu
sannâ
rupa
sadda
gajidha
rasa
photthabba
dliamma
sanjanâti
ti
kho
âvuso
tasma
vuccati
kin - kim
ca
nïlaka
Pi
pltaka
lohitaka
odâta

six
this (imâ f nom pi)
m monk (voc pi)
f perception, idea (nom pi)
nt form
m sound
m odour
m taste
nt touchable, touch [S / sp i
m idea, mental image
recognize, perceive (subject: impersonal)
so (marks end of quotation)
indeed
voc pi m friend ! (used in polite address)
(abl to^o he, that) therefore
is said, is called (pass to vatti, say)
nt what?
and
dark blue
also, even
yellow
red
white

Monks, there are these six (types of) perceptions: perception of
form, of sound, of smell, of taste, of touch, and of ideas.

"One perceives, one perceives*', it is said, my friend, therefore
it is called "perception". And what does one perceive? One perceives
blue, one perceives yellow, one perceives red, one perceives white.



N o t e

Sanna means about the same as the German "Vorstellung", i e the
mental image produced either by direct perception of an object or in
the act of remembering or imagining it. The English word "idea" is
sometimes used to cover both. In this text, sannâ is described mainly
as perception, but among the perceptions are also counted the objects
of the internal sense, mano, namely dhammâ; these are the memory
images.



12. THREE TYPES OF ACTIVITY (Majjhima Nikaya I 301)

Tayo 'me sankhara: kayasankharo vacisankharo cittasankharo ti.
Katamo pana kayasankharo, katamo vacisankharo, katamo citta-

sankharo ti?
Assäsä-passäsä kho kayasankharo, vitakkavicârâ vacïsankharo,

sanna ca vedana ca cittasankharo ti.

tayo
ayam
sankhâra
käya
vacï
citta
ti
katama
pana
assäsa
passâsa
kho
vitakka
vicära
saniia
ca • • • ca
vedana

m three
this (ime m nom pi)
m activity, energy, process, behaviour
m body
f speech
nt mind
so (marks end of quotation)
what? which?
but, now
m exhalation [S
m inhalation
indeed
m reasoning, thought, analysis [S vi-tarkal
m cogitation, investigation
f perception, ideation
both ••• and
f feeling

There are these three (types of) activities: bodily activity,
vocal activity and mental activity.

So what is bodily activity, what is vocal activity, what is mental
activity ?

Exhalation and inhalation are bodily activity, reasoning and
investigation are vocal activity, perception and feeling are mental
activity.



N o t e s

This text is part of the same discussion as No. 10.

It is remarkable that thought processes are called an activity of speech.
Dr Watson, the well-known behaviorist psychologist, tried to introduce
the same idea. Perhaps it was believed that thought processes were
always presented psychologically in the form of verbal ideas. From text
No. 38, which uses the same words for thought processes, it is anyhow
clear that spoken words are not intended.



13. VOLITION AND THE ACTIVITIES (Samyutta Nikaya III 60)

Katama ca, bhikkhave, gankhârâ?
Cha-y-ime, bhikkhave, cetanäkäyä: rüpasancetana saddasaKcetana

gandhasancetanâ rasasancetanä phofthabbasancetana dhammasaflcetanS
ime vuccanti, bhikkhave, sankhara.

katama
ca
bhikkhu
sankhära
cha
ayam
cetana
kaya
rüpa
sancetanä
sadda
gandha
rasa
photthabba
dhamma
vuccati

what? which? (nom pi m)
and
m monk (voc pi)
m activity
six
this (ime m nom pi)
f intention, purpose, will
m body, group, type
nt form
f thought, intention
m sound
m odour
m taste
nt touch
m idea
is called (3 pi)

Monks, what are the activities?
Monks, (there are) these six types of volition: striving after form,

after sound, after smell, after taste, after touch, after ideas. Monks,
these are called activities.

N o t e

According to the law of karma, rebirth is determined by the activities
and their way of influencing consciousness. In this connection we should
remember that the activities are conditioned by volition: any particular
form of rebirth can be understood as a realization (or, expressed more
superficially, as a reward or punishment) of the intentions.



14. THE ORIGIN OF CONSCIOUS PROCESSES (Majjhima Nikaya I 259)

Yan-nad-eva, bhikkhave, paccayam paticca uppajjati vifmanam tena
ten "eva sankham gacchati: cakkhun-ca paticca rupe ca uppajjati vinnanam,
cakkhuvin£Snan-t *eva sankham gacchati; sotafi-ca paticca sadde ca
uppajjati vinnanam, sotaviimanan-t 'eva sankham gacchati; ghan.an-ca
paticca gandhe ca uppajjati vinnanani, ghânavinnanan-t 'eva sankham
gacchati; jivhaiï-ca paticca rase ca uppajjati vinnanam, jivhävinnänan-t
'eva sankham gacchati; kâyan-ca paticca photthabbe ca uppajjati vinnanam,
kayavinnânan-t'eva sankhain gacchati; manan-ca paticca dhamme ca
uppajjati viîînanain, manoviEnanan-t'eva sankham gacchati.

yan-nad = yam yad
eva
bhikkhu
paccaya
paticca

uppajjati
vinnäna
so
sankhâ
gacchati
cakkhu
ca • • • ca
rüpa
cakkhu -vinnana
ti
sota
sadda
ghäna
gandha
jivha
rasa
kâya
photthabba
mana
dhamma

whatever
just, surely
m monk (voc pi)
m condition, cause (ace sg)
conditioned by (ger of pacceti fall back on)

ar ise , be produced
nt consciousness
he, that (tena instr sg)
f definition, name

[S pratltya]
[S ud - /pad ]

[S sam-/MiyaT
go; sankham gacchati be called
nt eye
both • • • and
nt form (ace pi to an implied

[S caksus]

paticca)
nt visual consciousness (-an-t "eva = -am ti eva)
so (marks end of quotation)
nt ear
m sound (ace pi)
nt nose
m smell
f tongue
m taste
m body
nt touch
nt the internal sense, mind
m idea, mental image

[S s rotas]
TS sabdal
[S ghrana]
[S gandha]
[S jihvâ]



Monks, from whatever cause consciousness arises, from that it is
named: when consciousness arises because of the eye and forms, it is
named visual consciousness; when consciousness arises because of the
ear and sounds, it is named auditive consciousness; when consciousness
ar ises because of the nose and odours, it is named olfactory consciousness;
when consciousness arises because of the tongue and tastes, it is called
taste consciousness; when consciousness arises because of the body and
contacts, it is called touch consciousness; when consciousness ar ises
because of the internal sense and ideas, it is called consciousness of
ideas.

N o t e s

Yan-nad « « » tena tena: a universal relative clause is introduced by
a repeated rel pron and the correlative is also repeated. Translate:
"whatever cause • • • from that". Yan-nad is nt although it evidently
belongs to paccayam which is usually m.

cakkhun-ca etc: coordinated clauses where we prefer subordination:
"when consciousness arises • • • it is named . • • "

cakkhu-vinnäna etc "eye-consciousness", "ear-consciousness",
"nose-consciousness" etc: we prefer "visual consciousness" etc.
According to Buddhism, there are six senses, the last of which
perceives the ideas produced through memory and imagination.

Vinnana is a complex concept and difficult to understand completely,
as we shall find in later quotations. From this text it becomes clear
that vinnana, at least in its basic function, is a name for certain
information processes conditioned by the senses.



15. CONSCIOUSNESS AND REBIRTH (Anguttara Nikaya I 223)

- Bhavo bhavo ti, bhante, vuccati. Kittävatä nu kho, bhante,
bhavo hoti ti?

- Kämadhatu-vepakkan ca, Änanda, kammam riabhavissa api nu
kho kämabhavo panßäyethä ti ?

- No h "etam, bhante.
- Iti kho, Änanda, kammam khettam vinnânam bïjam tanhâ sineho;

avijjânïvaranânam sattanam taçhâsamyojanânam hïnâya dhätuyä vinnânam
patitthitam. Evam äyatim punabbhaväbhinibbatti hoti. Evam kho,
Änanda, bhavo hotï ti.

bhava
ti
bhante
vuccati
kittävatä
nu kho
hoti
kâma
dhâtu
kämadhatu
vepakka
ca
kamma
na
bhavati
api nu
kama-bhava
pajânati

no hi etam
iti
khetta
vinnäna
bïja
tanhâ
sineha
avijjâ

m becoming, (re)birth
so (quotation mark)
s i r ! (polite address to monk)
is said (pass to vatti say) fS/vac"]
to what extent?
then
there is
m love, passion, pleasure
f element
f world of sensuality
nt ripening
and, if
nt action [S karma"]
not
be (cond 3 sg, ffif there had not been") (G 6e)
(interrogative particles)
m rebirth in (the world of) sensuality
know, passive panKäyati (pass 3 sg opt med
"would be known") (G 5,6c)
certainly not
so
nt field fS kâetra]
nt consciousness
nt seed
f thirst, craving
m sap; love, desire [S snehai
f ignorance



nïvarana nt obstacle (gen pl)
satta m being, creature (genpl)
samyojana nt fetter
hüia low, miserable, contemptible (loc sg f)
dhâtu f element, condition (loc sg)
patitthita established, settled (p p to patitthahati to be

set up) [S prati - /s thf t ]
evam so •
ayatirn in future [S a - / y a m ]
punabbhava m rebirth
abhinibbatti f becoming, return [S abhi~nis- /vr t ]

- "Rebirth, rebirth", it is said, sir . To what extent is there then
rebirth, s i r?

- Ananda, if there had not been action, ripening in the world of
sensuality, would then a rebirth in (the world of) sensuality be known?

- Certainly not, s i r .
- In that way, Ananda, action is (like) a field, consciousness (like)

a seed and craving (like) sap; for beings that are hindered by ignorance
and fettered by craving, consciousness is established on a low level.
So rebirth and return is effected in the future. In this way, Ananda,
there is rebirth.

N o t e s

The text is taken from a conversation between the Buddha and his
favourite disciple and assistant Ananda. Rebirth is described as a
natural consequence of a person* s action, kamma (karma). Every
action will in due time "ripen" and "bear fruit" in the form of rebirth
on a certain level. Three levels are usually mentioned in the literature:
kämadhätu, the world of sensuality, rüpadhatu, the world of form, and
arupadhätu, the formless world. In the process of rebirth, consciousness
is "established" on a certain level: it is like a seed that is sown in a
certain field; it grows because it has sap or tanha (craving). We might
compare it to a stream of energy that passes over to a new medium
and there produces a new individual. We find also this metaphor in the
Pali literature, where the word vifffianasota, "stream of consciousness",
is used.

Kamadhatuvepakkan ca: ça may mean "if , but a conditional subordinated
clause may also be left without any conditional particle. The compound



is possessive and therefore attribute to kamma: "(provided with)
sensuality-field-ripening". The compounds avijjanTvarananain and
tanhâsamyojananam, too, are possessive and attributes to sattäham,
"ignorance-obstructed" and "craving-bound".



16. CONSCIOUSNESS MAY BE CALMED (Sutta Nipata, verses 734, 735)

Yam kinci dukkham sambhoti,
sabbam vinnanapaccayä,
vinnanassa nirodhena
n'âtthi dukkhassa sambhavo.

Etam âdïhavam natvä
''dukkham viimänapaccayä"
viKnanüpasamä bhikkhu
nicchâto parinibbuto.

yam kinci
dukkha
sambhoti
sabba
vifffiana
paccaya

nirodha
na atthi
sambhava
eso
adfnava
jänäti
upasama
bhikkhu
nicchäta
parinibbuta

nt whatever
nt suffering
arise
all
nt consciousness
m condition, cause (abl paccayâ because of)

[ S p r a t i - / i l
m suppression, ceasing, stilling (instr sg)
there is not
m origin, production
m e s ^ f etam nt that
m disadvatage, danger
know, understand {natvä ger, having understood)
m calming, appeasement (abl sg)
m monk
satisfied
released, having attained nirvana

Whatever suffering ar ises ,
it is all because of consciousness.
Through the calming of consciousness
there is no production of suffering.
Having recognized this as a danger,
that suffering is caused by consciousness,
the monk calms his consciousness
and becomes satisfied, attains nirvana.



N o t e s

The ablatives all indicate the cause or origin: yinTJanupasama etc:
nfrom calming (his) consciousness, the monk becomes (bhavati is implied)
satisfied . . . "

The actions (sankhâra) influence consciousness which accumulates their
consequences and is transformed by them, so that the necessary condi-
tions for a new birth are created. In this sense all suffering depends
on consciousness. Suffering exists in consciousness, is a conscious fact.
Therefore, suffering can cease only if consciousness will cease. The
text mentions two expressions for this cessation: nirodha, ceasing, and
upasama, appeasement. They both mean the same, because consciousness
consists of a stream of processes. The method used in order to make
consciousness calm and still, i e to stop the flow of the stream, is called
samâdhi; if this is successful and followed by complete insight and
freedom from disturbing elements (asava), then nirvana is attained.
Since consciousness then is free from all motivation for a change, no
rebirth will be possible.



17. THE PSYCHOLOGICAL LAW OF CAUSALITY AND ITS USE
(Digha Nikaya I 180 f)

Sahetu sappaccayâ purisassa sannä uppajjanti pi nirujjhanti pi.
Sikkhâ ekâ sannâ uppajjanti, sikkhâ eka sannä nirujjhanti.

sa with
hetu m cause
sappaccaya conditioned
purisa m man (gen sg)
sannä f idea (nom pi)
uppajjati ar ise (près 3 pi) [S ud /pad]
pi . . . pi both . . . and
nirujjhati cease, disappear (près 3 pi) [S ni / rundh]
sikkhâ f training (instr sg)
ekä • • • eka some • . . others

The ideas of a man ar ise and disappear through a cause, through
a condition. By means of training some ideas arise, by means of training
other ideas disappear.

N o t e s

sa-hetu with a cause = through a cause, caused;
sa*-(p)paccaya with a condition = conditioned.

The goal of Buddhism is attained by means of training, and in this
quotation we can learn the basic view behind the training program.
Since the stream of consciousness is governed by the causal law, it
is possible to produce ideas that lead to development and exclude
others.



18, LIBERATION IS A NATURAL PROCESS (Anguttara Nikaya V 2 f)

Sllavato, bhikkhave, sllasampannassa na ce ta nay a karanïyam
"avippatisâro me uppajjatiïn ti. Dhammatä esä", bhikkhave, yam sTlavato
sTlasampannassa avippatisäro uppajjati.

Avippatisârissa, bhikkhave, na cetanâya karanïyam "pâmujjam me
uppajjatü" t i . Dhajnmata esa, bhikkhave, yam avippatisârissa pàmujjam
uppajjati.

Pamuditassa, bhikkhave, na eetanaya karanjyam "plti me uppajjatu"
ti. Dhammatä esä, bhikkhave, yam pamuditassa plti uppajjati.

Pltimanassa, bhikkhave, na cetanâya karanïyam "käyo me passambhatu"
ti. Dhammatä esa, bhikkhave, yam pltimanassa kayo passambhati.

Passaddhakayassa, bhikkhave, na cetanâya karamyam "sukham
vediyami" t i , Dhammatä esa, bhikkhave, yam passaddhakäyo sukham
vediyati.

Sukhino, bhikkhave, na cetanâya karanïyam ncittam me samadhiyatut!

t i . Dhammatä esa, bhikkhave, yam sukhino cittam samädhiyati.
Samâhitassa, bhikkhave, na cetanâya karanïyam "yathäbhütam janämi

pas s ami" t i . Dhammatä esâ, bhikkhave, yam samähito yathâbhûtam
jânati passati.

Yathâbhûtam, bhikkhave, jânato passato na cetanâya karanîyam
"nibbindami virajjâmT'T ti. Dhammatä esä, bhikkhave, yam yathâbhûtam
jânam passam nibbindati virajjati.

Nibbindassa, bhikkhave, virattassa na cetanâya karanïyam "vimutti-
iïânadassanam sacchikaromï" t i . Dhammatä esa, bhikkhave, yam nibbindo
viratto vimuttinânadassanam sacchikaroti.

silavant observing the moral rules (sila nt),
virtuous (dat sg)

bhikkhu m monk (yoc pi)
sampanna endowed with (pp of sampajjati come to);

sï la -s amp anna endowed with righteousness
(dat sg)

na not
cetanâ f purpose, will (iastr)
karanïya what must be done (f p p to karoti.make, do);

nt need (with instr, "of")
vippatisâra m bad conscience, regret (a-, without)

[*S v i -p ra t iVsmr |
aham I (me dat "for me" or loc "in me") ~~



uppajjati
ti
dhammata

eso
yam
a-vippatisärin
pämujja
pamudita
plti
mano
kâya
me
passambhati
passaddha
sukha
vediyati
sukhin
citta
samadahati

samâhita
yathäbhütam
jänäti
passati
jänäti
passati

nibbindati

virajjati

nibbindati

virajjati
vimutti
nana
dassana
sacchikaroti

(uPPajjatu imper 3 sg, may arise),
quotation mark
f conformity to dhamma (nature, rule), natural
phenomenon
m esâ f etam nt this (nom sg f)
nt rel pron which, that
free from regret (adj dat sg, G 3e)
ntjoy, happiness, satisfaction [S pra - / m u d ]
p p very pleased (dat sg)
f delight, joy
nt mind, pîti-mana happy-minded
m body
my (gen to aham I)
calm down, be relaxed (imper 3 sg)
p p calmed down, relaxed [S pra-srabdha]
nt happiness, pleasure
feel, experience (1 sg imper)
happy (dat sg)
nt mind
concentrate, pass samädhiyati (imper 3 sg pass,
"may my mind be concentrated") [S sam~a-/clhä
p p concentrated (dat sg)
as it really is
know, understand (imper 1 sg "may I know")
see (imper sg, "may I see")
know, près part jânam knowing (dat sg)
see, près part passam seeing (dat sg)
get tired of, be disgusted (imper 1 sg,
"may I get tired") [S nis- /Vid]
detach oneself, become free (imper 1 sg,
"may I become free") [S v i - / r a j ]
nibbindo: irregular près p m nom, dat sg
nibbindassa (the regular forms: nibbindam,
nibbindato; p p nibbiqna)
P P viratta detached, free (dat sg)
f release, liberation [S vi-/muc"1
nt knowledge
nt seeing, insight
see, realize (imper 1 sg "may I realize")

[S s â k s â t / k r ]

-vionks, for one who is virtuous and follows the ethical norms, there
is no need to want, "may freedom from remorse arise in me". Monks,
this is in accordance with nature that for one who is virtuous and follows
the ethical norms, freedom from remorse ar ises .



Monks, for one who is free from remorse there is no need to want,
"may satisfaction arise in me", Monks, this is in accordance with na-
ture, that for one who is free from remorse satisfaction ar ises .

Monks, for one who is satisfied there is no need to want, "may joy
arise in me". Monks, this is in accordance with nature, that for one
who is satisfied joy ar ises .

Monks, for one who is joyous there is no need to want, "may my body
be relaxed". Monks, this is in accordance with nature, that for one who
is joyous the body is relaxed.

Monks, for one whose body is relaxed there is no need to want,
"may I feel happiness". Monks, this is in accordance with nature,
that one whose body is relaxed feels happiness.

Monks, for one who is happy there is no need to want, "may my
mind be concentrated". Monks, this is in accordance with nature, that
the happy man's mind is concentrated.

Monks, for one who is concentrated, there is no need to want,
"may I understand and see as it really i s" . Monks, this is in accordance
with nature, that one who is concentrated understands and sees as it
really is .

Monks, for one who understands and sees as it really is , there is
no need to want, "may I be disgusted and detach myself . Monks, this is
in accordance with nature, that one who understands and sees as it really
is becomes disgusted and detaches himself.

Monks, for one who is disgusted and has become detached, there
is no need to want, "may I experience the knowledge and insight of
liberation". Monks, this is in accordance with nature, that one who is
disgusted and has become detached will experience the knowledge and
insight of liberation.

N o t e s

Sîlavato ».. na cetanäya karanfyam "for the virtuous there is no
need to want". ~

passaddha-käyassa: possessive compound, "for him who has a relaxed
body".

vediyämi (-1 is sandhi before (i)ti) can be both près and imper, here
imper "may I feel".

The last link of the chain, "knowledge and insight of liberation", refers
to nirvana which is described as a state of intellectual clarity in combi-



nation with calm satisfaction and internal freedom. The purpose of the
text is to show that this ideal state may be attained by means of a causal
development in agreement with natural laws, according to which every
link naturally leads over to the next. We may note that one of the links
is concentration, samadhi. This is a meditational state, classed as the
last part of the eightfold way. By means of concentration, an ability to
more realistic insight and even to supernatural knowledge may be
developed.



19. THE ORIGIN AND CONTROL OF SUFFERING (Samyutta Nikaya IV 86)

Cakkhum ca paticca rupe ca uppajjati cakkhuviHSianam; tinnam sangati
phasso; phassapaccayä vedanä"; vedanäpaccayä tanhâ; tassä-y-eva
tanhàya asesaviräganirodhä bhavanirodho; bhavanirodhâ jâtinirodho;
jätinirodha jaramaranam sokaparidevadukkhadomanassupäyasä
nirujjhanti. Evam etassa kevalassa dukkhakkhandhassa nirodho hoti.
Ayam dukkhassa atthagamo.

cakkhu
ca
paticca

rüpa
uppajjati
vinnäna
c akkhu -vinnâna
tayo
sangati
phassa
paccaya
vedanä
tanha
so

(y)eva
tanhäya
asesa
viräga
nirodha
bhava
jati
jarä
marana
soka
parideva
dukkha
domanassa
upâyasa

nt eye (ace sg)
and
conditioned by (ger of pacceti fall back on,
with ace)
nt form, thing (ace pi)
arise
nt consciousness
nt visual consciousness
m tïni nt, tisso f three (gen pi nt)
f meeting, combination
m contact, stimulation [S sparsa]
m condition (abl sg nthroughn)
f feeling
f thirst, craving
m tarn nt sa f he, that (gen m nt
gen f tassa)
just, surely
gen sg of tanhâ
without remainder, total ^
m indifference, fading away, cleansing
m cessation (abl sg)
m becoming
f birth
f old age
nt death
m grief, sorrow
m lamentation
nt suffering
nt depression, unhappiness
m misery, despair (nom pi)



nirujjhati cease (près 3 pi)
evam so
eso m etam nt esä f this (gen sg m)
kevala whole (gen sg)
khandha m group, collection
hoti is , becomes
ay am m, idam nt, J_, .
ayam f ' t h l s

atthagama m tfgoing home", going to rest, end

Conditioned by the eye and the forms, visual consciousness ar ises .
The combination of the three is contact (stimulation). Through stimula-
tion (there is) feeling. Through feeling (there is) craving. From the
complete fading away and cessation of this craving (there is cessation
of becoming =) becoming will end. Through the end of becoming, birth
will end. Through the end of birth, old age and death, grief, lamentation,
suffering, depression and despair will cease. In this way the cessation
of this whole complex of suffering is effected. This is the end of suffering.

N o t e s

asesa-viraga-nirodhâ (abl sg) "from the complete fading away and
cessation (of this thirst , gen)".

This "end of suffering" is nirvana. The whole series is a causal explana-
tion of human suffering. The practical application of the series is also
pointed out:, it offers an opportunity to end suffering. By eliminating one
of the early links, we can bring the rest of the chain to disappear. The
chain is altogether psychological in the form it is given here: through
the perceptual process we see the external world; this process gives rise
to feelings, and feelings excite desire; desire is the direct cause of
rebirth and suffering.

In the quoted text, the series starts from the visual sense, but the text
goes on to repeat the series with the other senses as starting points.

bhava means literally "becoming". It seems to refer to a preliminary
stage to jati,"birth". In Samyutta Nikaya II 4 it is explained as "a prel i -
minary selection of one of the three rebirth-worlds", namely the world
of sense-pleasure, the world of form and the formless world.



This text is a variant of a very common series of 12 links, the so-called
paticcasamuppada series . This starts from avijjä "ignorance", and con-
tains some links that are difficult to explain.



20. EVERYTHING IS CAUSED (Samyutta Nikaya I 134)

Yathä anfïataram bïjam
khette vuttam viruhati
pathavirasan cä gamma
sinehan ca tad ubhayam,
evam khandhä ca dhätuyo
cha ca äyatanä ime
hetum paticca sambhütä
hetubhangä nirujjhare.

yatha . . . evam
annatara

bïja
khetta
vutta
viruhati
pathavl
rasa
c a . . . c a
ägamma
sineha
tad
ubhaya
khandha
dhatu
cha
äyatana
ayam
hetu
sambhuta

bhanga
nirujjhati

just as . . . so
a certain, somebody (from anna another,
with comparative suffix)
nt seed
nt field (loc sg)
sown (p p to vapati sow)
grow, sprout [S v i - / r u h !
f earth [S prthivl]
m juice, taste (rasan = rasam, ace to ägamma)
both . . . and (ca ägamma)
by means of, thanks to (ger to ägacchati come to)
m sap, fat, moisture
this
both (here nt)
m personality factor (nom pi)
f element (nom pi)
six
nt extent, sphere of sense, sense modality
this (nom pi ime)
m cause (ace to paticca because of)
arisen, produced (p p to sambhavati, arise)
(nom pi)
nt dissolution (abl sg)
cease (3 pi près ind med) (G 5)



Just as a certain seed,
sown in the field, sprouts
because of the earth 's juice
and moisture, these two,
so the factors and the elements
and these six sense modalities
are produced through a cause
and cease through the dissolution of the cause.

N o t e s

The text points out that the human being is produced through causal
processes, just as a seed grows because of conditions in the soiL

The personality factors are rüpa, form, body, vedanä, feeling,
sanila, perception and ideation, sankhära, activity, and vifiKana,
consciousness.

The elements are earth, water, fire and air .

The sense modalities are vision, hearing, smell, taste, touch, and the
internal sense (a center for the ideation, namely, memory, thinking
and imagination).



21. MAN FORMS HIS OWN DESTINY (Dhammapada, verse 80)

Udakam hi nayanti nettika,
usukarä namayanti tejanam,
darum namayanti tacchakä,
attänam damayanti pandita.

udaka
hi
neti or nayati
nettika

usukâra
nameti or namayati
tejana
dâru
tacchaka
attä

dameti or damayati
pandita

nt water
because, indeed
lead, conduct (près 3 pi)
m one who makes conduits for watering,
engineer (nom pi)
m arrow-maker, fletcher
bend, wield (près 3 pi)
nt arrow
nt wood
m carpenter
m self, himself, frequently
pron (ace sg)
make tame, master (près 3
m wise man (nom pi)

[ s

[ s
used

[ s
Pi)

i s u - / k r ]

taksan]
as reflexive
ätman]

Engineers lead water,
fletchers make arrows,
carpenters form the wood,
wise men master themselves.

N o t e

tejanam can be understood as collective and therefore translated by
plural; attanam: "each his own se l f , in English plural is the normal
way of expressing this.



22. KARMA SOMETIMES WORKS SLOWLY (Dhammapada, verse 71)

Na hi papam katam kammam
sajju khîram va muccati;
daham tarn bälam anveti
bhasmäcchanno va pävako.

na
hi
päpa
kata
kamma
sajju
khïra
(i)va
muccati
dahati
so
bäla
anveti
bhasma
âcchanna
pâvaka

not
because, indeed
evil, bad
done (p p to karoti do, make)
nt action (S karman)
instantly [S sadyat]
nt milk [S ksTra]
like
coagulate, curdle
burn, ferment (près part nom) [S /dah]
m tarn nt sa f he, that
ignorant, foolish
follow [S a n u - / ï
nt ashes
covered
m fire

A bad action that is done,
does not curdle at once, just like milk;
burning it follows the fool
like fire covered by ashes.

N o t e s

tarn: probably nt, referring to kammam and subject to anveti,
could also be understood as definite article to bälam Mthe fool'1

'it"; it

This verse clarifies one aspect of the karma doctrine: every action has
consequences for its performer, either in this life or later. The effects
may lie hidden, like fire under ashes or like newly drawn milk that does
not curdle at once, but they are inescapable.



23. HOW REBIRTH IS INFLUENCED BY ACTIONS (Anguttara Nikaya
1122)

Idha, bhikkhave, ekacco puggalo savyapajjham kayasankhàram
abhisankharoti savyapajjham vacïsankharam abhisankharoti savyapajjham
manosankhäram abhisankharoti. So savyapajjham kayasankhàram abhi-
sankharitva savyapajjham vacisankharam abhisankharitva savyapajjham
manosankhâram abhisankharitvâ savyapajjham lokam uppajjati. Tarn enam
savyapajjham lokam uppannam samänam savyapajjhâ phassä phusanti.
So savyâpajjhehi phassehi phuttho samano savyapajjham vedanam vediyati
ekantadukkham, seyyathäpi sattâ nerayikâ.

idha
bhikkhu
ekacca
puggala
savyäpajjha
käya
sankhära
abhisankharoti
vacï
mano
so
abhisankharitvi
loka
uPPajjati

tain enam
uppanna
samâna
phassa
phusati
phassehi
phuttha
vedanä
vediyati
ekanta-
ekanta -dukkha
seyyatha

here, in this connection = supposing that
m monk (voc pi)
one, a certain
m person
aggressive (sa- with; vyapajjha nt harm)
m body
m activity
perform
f speech
nt the internal sense
m he (nt tarn f sa)
ger having performed
m world
arise, be reborn (here with ace of direction =
"to")
m ace sg "him"
reborn (p p to uppajjati)
being (près p to atthi is)
m touch, stimulus, influence (nom pi)
touch, influence (près 3 pi)
instr pi of phassa
touched, influenced by (p p to phusati) [S / s p r
f feeling
feel
extremely
extremely painful
just like



api even
satta m living being, creature (nom pi)
nerayika doomed to live in niraya m purgatory

Monks, a certain person here performs aggressive bodily actions,
aggressive verbal actions and aggressive mental actions. Having
performed aggressive bodily actions, aggressive verbal actions and
aggressive mental actions, he is reborn in an aggressive world. When
he is reborn in an aggressive world, aggressive stimuli influence him.
Being influenced by aggressive stimuli he experiences aggressive feeling
that is extremely painful, just like creatures living in Purgatory.

N o t e s

This text describes one aspect of "karmic" causality. It explains how
bad actions are punished and it goes on to describe how good actions
are rewarded.

The Buddha mentioned a heaven and a purgatory (often called "hell"
in translations): both are places where people are reborn because of their
actions. But life even in these places is only temporal and the beings
living there must again be reborn according to their actions. The goal
of Buddhists is to avoid all kinds of rebirths, even rebirth in heaven.



24. A STRONG WISH MAY INFLUENCE REBIRTH (Majjhima Nikaya
III 99 f)

Idha, bhikkhave, bhikkhu saddhäya samannägato hoti, silena
samannägato hoti, sutena samannägato hoti, cägena samannägato hoti,
panÜäya samannägato hoti. Tassa evam hoti: Aho vatäham käyassa bheda
parammarana khattiyamahasalanam sahavyatam uppajjeyyan ti . So tarn
cittam dahati, tain cittam adhitthäti, tarn cittam bhäveti; tassa te
sankhärä ca vihäro c'evam bhävitä bahullkatä tatr'uppattiyä samvattanti.
Ayam, bhikkhave, maggo ayam patipadä tatr'uppattiyä samvattati.

idha
bhikkhu
saddhä
samannägata
hoti
sila
suta
caga
panna
evam

aho vata
aham
käya
bheda
param
marana
khattiya
maha-säla
khattiya-mahäsäla
sahavyatä
uppajjati
ti
so
citta
dahati
adhitthäti
bhäveti

here, in this connection
m monk (bhikkhave voc pi)
f faith [S sraddhä]
endowed with (+ instr)
is , becomes
nt virtue
nt learning (lit "heard", p p of suniti hear)
m renunciation, generosity
f knowledge, wisdom
so, thus (tassa evam hoti Hto him thus becomes11

- "the thought strikes him"; tassa: dat sg to so he)
oh dear ! alas !
I
m body (gen sg)
m breaking, disintegration (abl sg)
after (with abl)
nt death (abl sg)
m nobleman [S ksatriya]
having great halls (possessive compound), rich
m wealthy nobleman
f companionship
be reborn (opt 1 sg) (G 6c)
quotation mark
he
nt mind, thought
put, place, fix [ S / d h ä ]
concentrate (one's attention) on
develop



te
sankhära
vihâra
ca . . • ca
bhâvita
bahulïkata
tatra
uppatti
samvattati
ayam
magga
patipadâ

these (so, nom pi m)
m activity, process (nom pi)
m staying, state
both . . . and
developed (pp to bhaveti)
practiced
there
f origin, rebirth (dat sg)
lead to (dat)
m *dam nt ayam f this
m way
f way, method

[S v i - / h r ]

Monks, here a monk is endowed with faith, is endowed with virtue,
is endowed with learning, is endowed with generosity, is endowed with
wisdom. It occurs to him: "Would that I might be reborn in companionship
with the rich aristocracy after the disintegration of my body after deathn.
He fixes his mind on this, concentrates his mind on this, develops his
mind on this. These aspirations and this fixation of his, so developed and
practiced, will lead to rebirth there. Monks, this way, this method will
lead to rebirth there.

N o t e s

idha is close to the meaning "assume t h a t . . . n

So tarn cittam dahati: cittam dahati, "he fixes his mind" (or "thought"),
tarn "on this" (ace sg nt to ££, tarn, sS "this"). Another possibility is to
combine tarn with cittam and translate "this thought".

ëankhâra is a word for processes, especially activity governed by will;
vihâra is a fixed state of any type.

khattiya is Pali for S ksatriya, the warrior caste in ancient India.

The text shows how closely related rebirth is to the wishes of the indi-
vidual himself. But wishes are effective only if the necessary qualifica-
tions are present, i e faith, virtue, knowledge, intelligence. In this
way, the internal causal process can be used, either in order to form
a new life of a certain type or in order to avoid another rebirth altogether.



25. A SUMMARY OF THE WAY (Dhammapada, verse 183)

sabbapapassa akaranam
kusalassa upasampadâ
sacittapariyodapanam
etam buddhäna sasanam.

sabba
papa
karana
a-karana
kusala
upasampadâ
s a -
citta
pariyodapana
etam
buddha
säsana

all
nt evil (gen sg)
nt doing
nt not-doing
skilful, good (gen sg)
f undertaking
own
nt mind
nt purification
nt that
m one who has understood, Buddha (gen pi)
nt teaching

To avoid all evil,
to do good,
to purify one's own mind
« that is the teaching of the Buddhas.

N o t e

buddhäna, usually buddhanam: plural because the Buddha taught that
men like himself are born with certain intervals. Ail Buddhas have the
same function and teach the same doctrine.



26. MONK OR NOT? (Majjhima Nikaya III 33)

Pubbe kho aham, Svuso, agariyabhuto sami.no aviddasu ahosim;
tassa me Tathâgato va Tathägata-sävako va dhammam desesi; taham
dhammam sutvä Tathägate saddham patiiabhim; so tena saddhäpatiläbhena
samannägato iti patisancikkhim: Sambâdho gharâvâso rajâpatho, abbhokäso
pabbajjä; na-y-idam sukaram agâram ajjhävasatä ekanta-paripunnam
ekantaparisuddham sankhalikhitam brahmacariyam caritum; yannünäham
kesamassum ohäretva kasayäni vatthäni acchadetva agärasmä anagariyam
pabbajeyyan ti. So kho aham, ävuso, aparena samayena appam va
bhogakkhandham pahäya mahantam vä bhogakkhandham pahäya, appam
vä nätiparivattam pahäya mahantam vä nätiparivattam pahäya, kesamassum
ohäretvä käsayäni yatthâni acchädetvä agärasmä anagariyam pabbajim.

pubba
kho
aham
ävuso
agariya
bhüta
samäna
aviddasu
ahosim
tassa me

Tathagata

vä . . . vä
sävaka
dhamma
deseti
täham = tarn aham
sutvä
saddhä
patilabhati
so
tena
patiläbha
samannägata

former (pubbe loc before)
indeed
I
voc pi m friend (s) !
m layman
become (p p to bhavati become, be)
being (près p to atthi is)
ignorant
aor 1 sg to bhavati be
dat sg (nom j30_he, this aham I) me, lit
"to this me"
m lit "thus-gone", so developed (title of the
Buddha)
either . . . or
m disciple [ S / s r u ]
m the Buddhist doctrine
teach (aor 3 sg) [ S / d i s ]
(tarn belongs to dhammam: this doctrine)
having heard (ger to sunâti hear)
f faith
obtain, get (aor 1 sg)
he, that (refers here to 1st person, "I")
instr sg to jso
m obtaining, attainment
endowed with [S sam-anu- a - / g a m ]



iti
patisancikkhati
sambädha
ghara
âvâsa
gharavasa
rajapatha
abbhokäsa
pabbajjâ
na
idam
sukara
agi ra
ajjHävasati
ekanta
paripunna
parisuddha
sankha
likhita
brahmacariya
carati
nun a
yam nüna aham + opt
kesa
massu
ohâreti
kasaya
vattha
acchadeti
agarasmä
anagâriyâ
pabbajati
ti
so . . . aham
kho
apara
samaya
appa
va . . . vä
bhoga
Khandha
Bhogakkhandha
pajahati
mahant

so
reflect (aor 1 sg) [S pra t i - sam- Ahyä]
crowded, narrow, full of hindrances
nt house [S grha]
m stavT living F S a - / v a s !
m family life
m dusty place (raja nt dust, dirt)
m open air, an open place
f ordination, homeless life, monk-life [S p r a - / v r a j "
not (-vj-, sandhi)
that
easy
nt house
inhabit (près p instr sg) [S adhi- a - / v a s ]
extremely
quite full, complete [S pari-pûrna]
quite pure
m conch-shell F S sankhai
carved, polished
nt religious life, the good life (ace to caritum)
move, live (inf governed by sukaram)
now
"let me now . . . "
m n a i r [S kesa]
nt beard [S smasru]
cut off (ger: having cut off) [S a v a - / h r ]
yellow (ace pi nt)
nt garment, robe, clothes (ace pi) [S vastra]
put on (ger )
from home (abl sg to agara nt)
f homeless state (ace of direction)
go forth, leave home (opt 1 sg; pabbajim aor 1 sg)
quotation mark
I
indeed, now
another, later
m time
small, little [S alpa]
either . . . or
m possession, wealth
m mass, bulk
m mass of wealth, possessions
leave (ger: pahâya) F S /Tml
great, big (ace sg)



nâti m relative
parivatta m circle [S p a r i - / v r t ]

Friend, formerly when I was a layman I was ignorant. The Buddha
or a disciple of the Buddha taught me the doctrine. Having heard the
doctrine I got faith in the Buddha. Filled with this attainment of faith
I reflected thusf "Family life is narrow and impure but monk-life is free.
It is not easy for one who stays at home to live the good life (so that it
becomes) quite full, quite pure, polished like a conch-shell. So let me
now shave off hair and beard, put on yellow clothes and go out from home
into homelessness". Indeed, friend, after some time I left my wealth,
whether it was small or great, I left my circle of relatives, whether it
was small or great, I shaved off hair and beard, put on yellow clothes
and went out from home into homelessness.

N o t e s

sukaram . . . ajjhävasatä, lit "easily done . . . by (instr) one who
inhabits . . . "

aparena samayena: instr may be used to express point of time, "at a
later time".

The text is taken from a discourse by the Buddha. He describes how he
imagines that one of his advanced disciples would think back on how it
all started. This situation explains the alternatives which we find in the
text: it is left open whether the Buddha himself or one of his disciples
has given the instruction, whether his family was big or small, etc.

Afterwards, the text goes on to tell how the new monk learned to live
according to the rules, practiced meditation and finally became an
arahant (perfect).



27. THE FIRST PART OF THE WAY: RIGHT VIEW (Digha Nikaya II 311 f)

Katamä ca, bhikkhave, samma-ditthi?
Yam kho, bhikkhave, dukkhe nanam dukkha-samudaye nânam

dukkhanirodhe fianam dukkha-nirodha-gäminiyä patipadaya fianam, ayam
vuccati, bhikkhave, sammä-ditthi.

katama
ca
bhikkhu
samrna
ditthi
ya
kho'
dukkha
nana
samudaya
nirodha
garni n
patipadä
vuccati

which?
and
m monk (voc pi)
adv rightly
f view
rel pron
indeed
nt suffering (loc sg)
nt knowledge, understanding
m origin (loc)
m cessation (loc)
going (to gacchati, go), here loc sg f
f way (loc sg)
is said (pass to vatti sav)

Monks, what is right view?
Monks, the knowledge about suffering, the knowledge about the origin

of suffering, the knowledge about the cessation of suffering, and the
knowledge about the way that goes to the cessation of suffering, this,
monks, is called right view.

N o t e s

Yam corresponds to ayam: yam . • . nânam • * » ayam "the knowledge
that is about (loc) • • • that is called"; yam agrees with ffänam and is
nom sg nt, ayam agrees with ditthi (nom sg f).



28. RIGHT PURPOSE (Digha Nikaya II 312)

Katamo ca, bhikkhave, sammâ-sankappo?
Nekkhamma-sankappo avyäpäda-sankappo avihimsâ-sankappo,

ayam vuceati, bhikkhave, sammâsankappo.

katama
ca
bhikkhu
sammä
sankappa
nekkhamma
a~vyapäda
a-vihimsä

ayam
vuccati

which?
and
m monk (voc pi)
adv rightly
m intention, purpose, decision
nt renunciation
m non-violence, i e kindness
f freedom from cruelty, harmlessness
compassion
that
is called

Monks, what is right purpose?
The purpose to be free from craving, the purpose not to harm, the

purpose not to be cruel - this, monks, is called right purpose.

N o t e

The formulation in Pali is negative, and we have translated accordingly.
It should, however, not be forgotten that negative formulations of this
type have a positive meaning: independence, kindness, compassion. In
Buddhism, purpose and will as basic traits of character are considered
very important. A word for this is sankappa. Our quotation defines the
core of Buddhist ethics.



29. RIGHT SPEECH (Digha Nikaya II 312)

Katamâ ca, bhikkhave, samma-väca?
Musä-vädä veramani, pisunâya vâcâya veramani, pharusâya vâcâya

veramanî, samphappaläpä veramanï, ay am vuccati, bhikkhave, samma-
-väcä.

katama
ca
bhikkhu
sammâ
vacä
musä
väda
veramanT
pisuna
pharusa
s amp ha
palâpa
ay am
vuccati

which?
and
m monk (voc pi)
adv rightly
f speech
adv falsely
m speech (abl sg)
f abstention (+ abl "from")
malicious (abl sg f)
harsh, rough (abl sg f)
frivolous, foolish
m prattle, gossip
that
is called

[S mrsâ]

Monks, what is right speech?
To refrain from false speech, to refrain from malicious talk,

to refrain from unkind talk, to refrain from thoughtless gossip -
that, monks, is called right speech.



30. A MORE DETAILED DEFINITION OF RIGHT SPEECH (Anguttara
Nikaya V 205)

Musävadam pahâya musävädä pativirato hoti, saccavâdï saccasandho
theto paccayiko avisamväciako lokassa, pisunam vâcam pahâya pisünäya
väcaya pativirato hoti; na ito sutvä amutra akkhätä imesam bhedäya,
amutra vä sutvä na imesain akkhatä amüsam bhedâya; iti bhinriâham va
sandhatä sahitanam va anuppadatä samaggäramo samaggarato samagga-
nandî samaggakaranim väcam bhasitâ hoti. Pharusam väcam pahaya
pharusäya väcäya pativirato hoti, ya sä vacä nelä kannasukhä pemamyä
hadayangamä pori bahujanakantä bahujanamanapä, tathärupim väcam
bhäsitä hoti. Samphappalapam pahaya samphappalapa pativirato hoti
kälavadf bhütavädf atthavädF dhammavädl vinayavadl, nidhänavatim
väcam bhasitä hoti kalena sapadesam pariyantavatim atthasamhitam.

musä-vada m false speech
pajahati leave, refrain from (ger)
pativirata abstaining from (p p to pativiramati abstain from)
hoti is
sacca nt truth
vädin speaking (nom s g) (G 3c)
saccasandha truthful, reliable
theta firm, reliable [S s that r ]
paccayika trustworthy [S pratyaya]
a-visamvadaka not deceiving [S y i - s am- /vad i
loka m world, people (gen sg)
pisuna malicious
väcä f speech
na not
ito (from) here
sunäti hear (sutvâ ger having heard)
amutra there
akkhâtar m one who relates (nom sg) [S a - /khyâ]
imesam gen pi of ay am this
bheda m breaking, dissension (dat sg)
vä or
amüsam gen pi of asu that one
iti thus
bhinna broken, discordant (p p to bhindati break)
vä . . . vä either . . . or



sandhätar
sahita
anuppadätar
samagga
arama
samaggarâma
samaggarata
nandin-
karana
bhasitar
pharusa
ya sä
nela
kanna
kanna-sukha
pemanTya
hadaya
gama
hadayangama
porin
bahu
Jana
kanta
manäpa
tatharüpi
sampha
paläpa
käla
käla-vadin
bhüta
attha
dhamma
vinaya
nidhânavant
sâpadesa
pariyantavant
attha-samhita

m one who puts together, a conciliator (nom sg)
united (gen pi)
m one who effects (nom sg) [S anu -p ra - /da ]
harmonious; nt peace
m delight
rejoicing in peace
delighting in peace (rata delighting in)
rejoicing, happy (nom sg)
producing (im ace sg f)
m one who speaks
harsh, rough
just such as (nom fern)
faultless, gentle, merciful
m ear [S karna]
pleasant to hear
affectionate, kind [S / p r î ]
m heart [S hrdaya]
going
heart-s t i r ring, agreeable
polite (nom sg)
much, many
m person, people (collective sg)
agreeable ("agreeable to many people")
pleasing ("pleasing to many people")
such, lit "of such form" (rüpa)
frivolous, foolish
m prattle, gossip
m time
speaking at the proper time
nt truth (p p to bhavati become)
m thing, sense, profit
m doctrine
m discipline, norm
worth treasuring, worth remembering (ace sg f)
with reasons, well-grounded
purposeful, discriminating
useful, profitable

He (i e the Buddhist monk) gives up false speech and refrains from
false speech; he speaks the truth, is reliable, firm and trustworthy
and does not deceive people. He gives up malicious talk and abstains
from malicious talk; if he has heard anything here, he will not tell it
elsewhere in order to cause dissension with these (i e the people here);
or if he has heard something there, he will not tell it to the people here



in order to cause dissension with the people on the other place. Thus he
becomes either a conciliator of enemies or a creator of friends (or maybe:
a supporter of the friendly). He rejoices in peace, delights in peace,
finds happiness in peace and speaks words that make for peace. He gives
up unkind talk and refrains from unkind talk; but such words as are gentle,
pleasant to hear, kind, heart-stirring, polite, agreeable to many people,
pleasing to many people, such words he will speak. He gives up foolish
gossip and refrains from foolish gossip; he speaks at the proper time,
he speaks the truth, he speaks what is useful, he speaks about the doctrine,
about the rules; at the proper time he will speak words that are worth
remembering, well-grounded, purposeful and profitable.

N o t e s

imesam bhedäya "in order to create dissension with these'1; bhedäya
dat indicating purpose, imesam gen pi "with these", i e the people
on the place where he heard the rumours; amüsam bhedäya: "in order
to create dissension with those", i e with the people on the other place;
ay am refers to somebody near to the speaker, asu to somebody far from
the speaker.

bhasitâ hoti, lit "becomes a speaker (of words)"

Vinaya, "rule", is the name of the collection of rules by which the life
of the monks is regulated.



31. RIGHT ACTION (Digha Nikaya II 312)

Katamo ca, bhikkhave, samma -kammanto?
Pânatipata veramanï adinnadana veramani, kämesu micchâcâra

veramanï, ayam vuccati, bhikkhave, sanimâ-kammanto.

katama
ca
bhikkhu
sammâ
kammanta
pana
atipâta
veramanï
a-dinna
âdana
adinn'âdâna
kâma
mice ha
cara
kamesu micchacara
ayam
vuecati

which?
and
m monk (voc pi)
adv rightly
m work, action
m breath, life
m killing (abl sg)
f abstention (+ abl "from")
p p not given (dinna p p to dadati give)
nt taking (abl sg)
taking what has not been given, i e theft
m sense-pleasures, here: sexual love (loc pi)
adv wrongly
m behaviour
(abl sg) sexual misconduct
that
is called

Monks, what is right action?
To refrain from killing life, to refrain from taking what has not

been given, to refrain from sexual misconduct - that, monks, is called
right action.



32. HOW THE PERFECT ONES LIVE (Anguttara Nikaya I 211 f)

Yävajlvam arahanto abrahmacariyam pahäya brahmacäri aräcarl
viratä methuna gämadhammä.

YavajTvam arahanto surä-meraya-majja-pamädatthänam pahäya
surä-meraya-majja-pamädatthanä pativirata.

YavajTvam arahanto ekabhattika rattüparatä viratä vikäiabhojanä.
YavajTvam arahanto nacca-gita-vädita-visüka-dassanä malä-gandha-

vilepana-dhärana-mandana-vibhüsanatthanä pativirata.
YavajTvam arahanto uccäsayana-mahäsayanam pahäya uccäsayana-

maHasayanä pativirata nlcaseyyam kappenti mancake va tinasanthärake
va.

yava
jTva
yâvajïvam
arahant
a-brahmacariya
pajahati
brahmacarin
ärä
ära-cärin
viratä
methima
gäma
dhamma

sura
meraya
majja
pamäda
thana
pativirata
eka
bhatta
ekabhattika
ratta
uparata

as long as
m life
adv life-long
m worthy one. perfected one
nt immoral life, unchastity
* e a v e (pa-haya ger "having abandoned")
leading a pure life (nom pi)
far from
living far (from evil)
abstaining from (+ abl) (nom pi)
nt sexual intercourse (abl sg)
m village [ S grama]
m thing, behaviour, mentality (gäma-
dhamma "village-behaviour", is said to mean
"intercourse with women")
f intoxicating liquor
nt alcoholic drink
nt intoxication [S madyal
m indolence f S p r a - /mad"]
nt state (abl sg) [ S / s t h a i
abstaining from (+ abl)
one, only one
nt food, meal [S bhakta]
eating only one meal (adj nom pi)
nt night, time
abstaining from



rattuparata
vikäla
bhojana
vikâlabhojana

nacca
gîta
vädita
visüka
dassana
mala
gandha
vilepana
dhärana
mandana
vibhüsana
vibhüsanatthäna
uccä-
sayana
mahant

nïca
seyyä
kappeti
mancakä
va . . . va
tina
santhâraka

abstaining from food at night (nom pi)
m "wrong time", i e afternoon
nt food
taking a meal at the wrong time, i e in the
afternoon
nt dancing [S natya]
nt singing
nt instrumental music
nt performance
nt seeing [S daréanai
f garland
m perfume
nt ointment, cosmetic [ S / l i p ]
nt wearing
nt ornament
nt adornment
"state of being adorned"
(only in compounds) high
nt bed
great, big (maha: one of the stem forms
used in compounds)
low, humble
f bed
prepare, arrange (3 pi)
m bed, pallet (loc sg)
either . . . or
nt grass [ S trna]
m mat (loc sg)

As long as they live the perfected ones abandon unchastity. they live
a pure life, far from evil, and abstain from sexual intercourse and
village-behaviour.

As long as they live the perfected ones abandon the state of indolence
caused by intoxication with alcoholic drinks and liquor and abstain from the
state of indolence caused by intoxication with alcoholic drinks and liquor.

As long as they live the perfected ones live on one meal (a day),
abstaining from food at night, refraining from food at improper times.

As long as they live the perfected ones refrain from seeing pe r -
formances of dancing, singing and instrumental music and from dressing
up and adorning themselves by using garlands, perfumes and cosmetics.

As long as they live the perfected ones avoid (using) a high bed or a
wide bed and refrain from a high bed or a wide bed. They prepare a low
bed either on a pallet or on a mat of grass .



N o t e s

The long compound mala * * « tthânâ should firsr be analyzed into two
halves. Each half begins with a number of coordinated nouns which are
objects to a verbal noun. The relation between the two halves may be
understood in two ways: a) coordination: 1f (abstaining from) wearing
and from the state of being dressed up and adorned" b) instrumental
subordination: " (abstaining from) the state of being dressed up and
adorned through wearing garlands . . . "

It should be noted that the arahant, "who has done what was to be done'1

and attained the goal, continues to lead the simple and disciplined life
of his training.



33. RIGHT LIVELIHOOD (Digha Nikaya II 312)

Katamo ca, bhikkhave, sammâ-âjïvo?
Idha, bhikkhave, ariya-sâvako micchâ-âjïvam pahaya sammä-

âjivena jïvikam kappeti, ayam vuccati, bhikkhave, samma-ajïvo.

katama which?
ca and
bhikkhu m monk (voc pi)
sammä adv rightly
âjïva m livelihood
idha here
ariya noble
savaka m disciple
miccha adv falsely
pajahati abandon (ger)
jivika f living, livelihood
kappeti prepare, find, get
ayam this
vuccati is called

Monks, what is right livelihood?
Monks, with regard to this a disciple of the noble ones avoids

wrong livelihood and obtains his means of living through right livelihood
- this, monks, is called right livelihood.



34. WRONG LIVELIHOOD (Majjhima Nikaya III 75)

Katamo ea, bhikkhave, micchâ-âjïvo?
Kuhanâ lapana nemittakatâ nippesikatâ lâbhena läbham nijigimsanat;

ayam, bhikkhave, micchä-äjTvo.

katama which?
ca and
bhikkhu m monk (voc pi)
micchä adv wrongly
ajTva m livelihood
kuhanä f deceit
lapana f speech, prattling
kuhanâ lapanâ deceitful talk, or: deceit and cajolery
nemittakatâ f soothsaying (nemitta m fortune-teller)
nippesikatâ f trickery, humbug
läbha m acquisition, gain (läbhena instr sg)
nijigimsanatä f covetousness, rapacity: ngreediness for

gain upon gainn

ayam this

Monks, what is wrong livelihood?
Deceitful talk, soothsaying, humbug, greediness for gain upon

gain - this, monks, is wrong livelihood.



35. RIGHT EFFORT (Digha Nikaya II 312)

Katamo ca, bhikkhave^ sammâ-vayamo?
Idha, bhikkhave, bhikkhu anuppannanam päpakänam akusalänam

dhammanam anuppadaya chandam janeti vayamati, viriyam arabhati,
cittam pagganhäti padahati. Uppannanam päpakanam akusalänam
dhammanam pahänäya chandam janeti vayamati, viriyam ârabhati,
cittam pagganhäti padahati. Anuppannanam kusalanam dhammanam
uppadäya chandam janeti vayamati, viriyam ärabhati, cittam pagganhäti
padahati. Uppannanam kusalanam dhammanam thitiya asammosaya bhiyyo-
bhäväya vepullaya bhavanaya päripÜriya chandam janeti vayamati,
viriyam ärabhati, cittam pagganhäti padahati. Ayam vuccati, bhikkhave,
sammä-vayämo.

katama
ca
bhikkhu
sammä
vayama
idha
an-uppanna

papaka
a-kusala

dhamma
an-uppäda
chanda
janeti
vayamati
viriya
ärabhati
viriyam ärabhati
citta
pagganhäti
padahati
pahäna

uppäda

which?
and
m monk (voc pl)
adv rightly
m effort
here
not arisen (gen pl); uppanna arisen
(p p to uppajjati be produced)
bad, evil (gen pl)
improper, not suitable (genpl);
kusala skilful, appropriate
m idea, psychological state or process (gen pl)
m non-appearance (dat sg)
m intention, will
produce, cause
endeavour, strive
nt energy
begin, undertake
make an effort
nt mind
stretch forth, exert, strain
exert
nt abandoning, rejection (dat sg "in order
to drive away")
m appearance (dat sg)



thiti f state, persistence, stabilizing (dat sg)
a-sammosa m absence of confusion (dat sg)
bhiyyo-bhava m becoming (bhäva) more (bhiyyo),

increase (dat sg)
vepulla nt abundance, fullness (dat sg)
bhävanä f developing, cultivation (dat sg)
pâripûrï f completion (dat sg)
ay am this
vuccati is called

Monks, what is right effort?
Monks, with regard to this the monk makes a resolution and an

effort, mobilizes energy, concentrates and forces his mind, in order
that evil and inappropriate mental processes, that have not yet arisen,
may not be produced. He-makes a resolution and an effort, mobilizes
energy, concentrates and forces his mind, in order to expell evil and
inappropriate mental processes that have already arisen. He makes a
resolution and an effort, mobilizes energy, concentrates and forces
his mind in order that skilful mental processes, that have not yet arisen,
may be produced. He makes a resolution and an effort, mobilizes
energy, concentrates and forces his mind in order that skilful mental
processes that have already arisen may be stabilized, gain clarity,
reach full growth, development and completeness.

Monks, this is called right effort.

N o t e s

anuppadäya, dat sg "for the non-appearance of1 (+ gen pi), a way
of expressing purpose; we would say: "in order that evil and inappropriate
mental processes that have not arisen may not be produced".

The word dhamma is used in many senses; one of the most common is
"idea", "mental image", "conscious content", "conscious process".
In this context it is usually translated by "state". However, the Buddha's
view of personality was dynamic. He found no states, only processes.
Strictly, only nirvana is a state, i e something static. What is meant
here is the stream of mental contents or processes: images, feelings,
wishes, of which some lead to development (they are "skilful"), others
to deterioration (they are "inappropriate").

The Buddha's view of the internal processes was causal: every process



is caused by another process and will itself give rise to a further process,
and so on. Since this was true also on the ethical plane, every process
could be viewed as "reward" or "punishment" of an earlier process,
just as motor trouble can be viewed as a "punishment" for taking bad
care of the car. Therefore, our moral development and our future in
general is a natural consequence of the nature of the internal processes;
so it is not necessary to call them "good" or "bad". In fact, these words
are often replaced by kusala and akusala, i e "skilful" and "unskilled",
or "appropriate" and "inappropriate".



36. RIGHT MINDFULNESS (Digha Nikaya II 292)

Bhikkhu gacchanto vä "GacchämTti" pajänäti, thito va "Thito'mhiti"
pajänäti, nisinnô va "Nisinno 'mhîti" pajäriati, säyäno va "Sayâno 'mhltin

pajänäti. Yathâ yathâ va pan'as sa kayo panihito hoti, tatha tathä nam
pajähäti.

I t i ajjhattam vä käye käyanupassT viharati, bahiddhä va käye
kâyanupassï viharati, ajjhatta-bahiddha vä käye käyanupassT viharati.
Samudaya-dhammânupassî va kayasmim viharati, vaya-dhammânupassT
vä kayasmim viharati, samudaya-vaya-dhammanupassï va kayasmim
viharati. "Atthi käyo" ti väpan 'assa sati paccupatthitâ hoti yavad eva
nâna-mattaya patissati-mattaya. Anissito ca viharati na ca kifîci loke
upadiyati.

Gate thite nisinne sutte jagarite bhasite tunhibhave sampajana-kärT
hoti.

bhikkhu
gacchati
va • • • va
iti
pajänäti
thita
amhi
thito "mhi
nisinna
sayâna
yathâ yathâ . . .
vä
pana
assa
käya
panihita

hoti
nam
iti '
ajjhattam
anupassin

m monk
go (gacchanto près part nom sg "going")
either • • • or
so (ends quotation)
know
standing, upright (p p of titthati stand)
I am
I am standing
sitting (p p of nisldati sit)
lying down (près p med of sayati lie down)

tathä tathä however • • • so
or
further
his (gen sg to so he)
m body
placed, directed (p p to panidahati,
put down, direct)
is
it (ace sg of pron eso this)
so
adv inwardly, introspectively
observing (nom sg)



viharati
bahiddhâ
samudaya
dhamma
kâya
vaya
atthi
sati
as sa
paccupatthita
yävad eva
nana
mattä

patissati
anissita
na kißci
loka.
upädiyati
gata

thite
ni sinne
supati

jägarati
bhâsati
tunhi-bhäva
s amp a jâna
kärin

stay, continue
adv outside, externally
m origination
m phenomenon, thing
m body (loc sg)
m loss, decay
there is
f mindfulness, consciousness
dat and gen sg m to ayam this
p p established, present
at least, as far as
nt understanding
f measure (mattâya dat sg "for the purpose off)

fS mâtrâl
f memory, mindfulness [ S p r a t i - / s m r ]
independent [S a-nisrita]
nt nothing
m world (loc sg)
cling to, grasp
gone (p p of gacchati go; absolute loc =
"when he goes")
when he stands
when he sits
sleep (sutte p p loc sg, when he sleeps)

[S / svap]
be awake (jâgarite p p loe sg, when he is awake)
speak (bhâsite p p loc sg, when he speaks)
m silence (loc sg) [S tus nun]
attentive, conscious
making, acting; sampajâna-karin, acting with
full attention

When going, the monk knows "I am going", or, when standing, he
knows "I am standing", or, when sitting, he knows "I am sitting", or,
when lying down, he knows "I am lying down". Or in whatever position
his body is placed, he is aware of it.

So he continues to observe the body in the body inwardly, or he
continues to observe the body in the body externally, or he continues
to observe the body in the body both inwardly and externally. He continues
to observe growth-tendencies in the body, or he continues to observe
decay-tendencies in the body, or he continues to observe tendencies to
both growth and decay in the body. But so is established in him the con-
sciousness "There is the body", at least enough for understanding and
mindfulness. And he remains independent and does not cling to anything
in the world.



Whether he goes, stands or sits, sleeps or is awake, speaks or is
silent, he is acting with full attention.

N o t e s

kâye käyänupassl has been translated in different ways. The PTS Dictionary
gives the translation "contemplating the body as an accumulation". This
does not seem satisfactory, since the text uses parallel expressions about
the mind and the feelings: citte cittänupassT, vedanâsu vedananupassT.
The English translation by T. W. and C. A. F. Rhys Davids says nSo does
he, as to the body, continue to consider the body". In this translation,
käye is understood as the locative expressing reference. This is not an
uncommon function and the interpretation may be correct. Another literal
translation would be "observing the body in the body", whatever that
means. It may be just an idiom for concentrated attention. Or one might
be reminded of a phrase in Udana p 8: ditthe ditthamattam bhavissati
"in the seen, there shall be just the seen". We could translate this passage
in a similar way, "considering the body as body (and nothing else)". This
translation would be in good agreement with the Buddhist recommendation
to avoid feelings and involvement with regard to things perceived.

ajjhattam « » « bahiddha, "internally - externally", probably means,
"from the inside (by calling to mind all kinds of internal sensations
from the body) . • • from the outside (by calling to mind all external
aspects of the body)".

The basic idea in the sati-exercises here described is that the bodily or
mental processes should be closely followed by means of conscious
observation. In this way, consciousness is focussed on the present moment
and on the personal phenomena. This self-observation is practiced until
it becomes a habit. In this way, the person learns to know himself and
to expell from his mind everything that is distant or disturbing. It is
a method that finally leads to full control over the conscious processes
and so to freedom from dependence and freedom from anxiety.



37. IRRADIATION OF FRIENDLINESS, COMPASSION, TENDERNESS,
AND EQUANIMITY (Digha Nikaya III 223 f)

Idh", avuso, bhikkhu mettâ-sahagatena cetasä ekam disam pharitva
viharati, tathâ dutiyam, tathä tatiyam, tathâ catutthim. Iti uddham adho
tiriyam sabbadhi sabbatthatäya sabbavantam lokam mettâ-sahagatena
cetasä vipulena mahaggatena appamanena averena avyâpajjhena pharitva
viharati.

Karunä-sahagatena cetasä ekam disam pharitva viharati, tathä
dutiyam, tathâ tatiyam, tathä catutthim. Iti uddham adho tiriyam sabbadhi
sabbatthatäya sabbavantam lokam karunä-sahagatena cetasä vipulena
mahaggatena appamanena averena avyâpajjhena pharitva viharati.

Muditä-sahagatena cetasä ekam disam pharitva viharati, tathâ
dutiyam, tathä tatiyam, tathä catutthim. Iti uddham adho tiriyam
sabbadhi sabbatthatäya sabbavantam lokam mudita-sahagatena cetasa
vipulena mahaggatena appamanena averena avyâpajjhena pharitva viharati.

Upekha-sahagatena cetasa ekam disam pharitva viharati, tathä
dutiyam, tathä tatiyam, tathä catutthim. Iti uddham adho tiriyam sabbadhi
sabbatthatäya sabbavantam lokam upekhä-sahagatena cetasa vipulena
mahaggatena appamanena averena avyâpajjhena pharitva viharati.

idha
ävuso
bhikkhu
mettâ
sahagata
ceto
eka
disä
pharati
viharati
tathä
dutiya
tatiya
catuttha

iti
uddham
adho

here, now
voc pi, friends !
m monk
f friendliness, sympathy
"gone with", filled with {
nt mind (instr sg)
one
f direction, quarter
pervade, fill (ger)
remain, continue
so, then
second
third

[S maitral
[instr sg)

[S dvitïyai
[S t r t iya]

fourth (here: ace fern, ending in -1)

so
up, above
down, below

[S caturthä]

[S ûrdhval
[S adhasi



tiriyam horizontally
sabbadhi everywhere, in all directions
sabbatthatä f the state of being everywhere (derived from

sabbattha everywhere). Here loc: "everywhere"
sabbävant whole, all (ace sg)
loka m world
vipula large, abundant (instr sg)
mahaggata "become (gata) great (mahant)", enlarged
appamäna immeasurable, endless
avera free from hate, mild, friendly [ S vaira hate]
avyâpajjha not injuring, kind
karunâ f compassion
mudita f kindliness, gentleness, tenderness
upekhä f neutrality, equanimity [ s upa- / iks ]

Friends, now the monk remains pervading one quarter, then a
second, then a third and a fourth, with a mind filled with friendliness.
Up, down, horizontally: in all directions, everywhere, he goes on
pervading the whole world with a mind filled with friendliness, extensive,
expanded, boundless, free from hate and malevolence.

He remains pervading one quarter, then a second, then a third
and a fourth, with a mind filled with compassion. Up, down, horizontally:
in all directions, everywhere, he goes on pervading the whole world
with a mind filled with compassion, extensive, expanded, boundless,
free from hate and malevolence.

He remains pervading one quarter, then a second, then a third and
a fourth, with a mind filled with tenderness. Up, down, horizontally:
in all directions, everywhere, he goes on pervading the whole world
with a mind filled with tenderness, extensive, expanded, boundless,
free from hate and malevolence.

He remains pervading one quarter, then a second, then a third and
a fourth, with a mind filled with equanimity. Up, down, horizontally:
in all directions, everywhere, he goes on pervading the whole world
with a mind filled with equanimity, extensive, expanded, boundless, free
from hate and malevolence.

N o t e s

pharitvä viharati, lit "he remains having pervaded . . . " Viharati is often
used together with ger and is then to be considered as an auxiliary verb
expressing duration or continuous action. So translate "he remains pe r -
vading", "he goes on filling".



A person practicing meditation may experience an expansion of his
consciousness, and a direct contact with the whole world is felt to
be possible. In the exercise here described, the mind is brought
to function in about the same way as a radio transmitter: radiations
of friendliness, compassion, tenderness, and equanimity are t r ans -
mitted in every direction.

92



38. THE FIRST OF THE NINE LEVELS OF CONCENTRATION
(Digha Nikaya I 182)

So vivice'eva kamehi vivicca akusalehi dhammehi savitakkam
savicâram vivekajam pïti-sukham pathamajjhanam upasampajja viharati.
Tassa yâ purimä" käma-samiä sa nirujjhati. Vivekaja-piti-sukha-sukhuma-
sacca-saïmâ tasmim samaye hoti, vivekaja-pïti-sukha-sukhuma-sacca-
safîîîi yeva tasmim samaye hoti.

so
vivicca
eva
käma
akusala
dhamma
s a -
vitakka
vicära
viveka
-ja
piti
sukha
pathama
jhâna
upasampajjati
viharati
so
yâ . . . sa
purima
s anna
nirujjhati
sukhuma
sacca
so
samaya
hoti
sannin
(y)eva

he
+ abl, separated from
even
m, nt sense-desire, sensual pleasure (abl pi)
improper, unskilled (abl pi)
m thing, idea, conscious process (abl pi)
with
m thinking, reflection
m investigation, examination
m detachment, seclusion
born, produced
f joy, delight [S priti]
nt happiness
first
nt meditation [S dhyâna]
attain (ger) [S -padya]
remain, continue
he (tassa gen sg)
that which . . m that (f nom)
former, earlier
f perception, consciousness
be dissolved, cease
subtle, just noticeable
true, real
that (tasmim loc sg)
m time (loc sg)
is, becomes
conscious (nom sg m)
even, just



Free from sense-desires and free from improper mental contents
he enters and remains in the first meditation, a state of joy and
happiness, born of seclusion, combined with analytic and investigating
thought processes. The consciousness of desire which he formerly had,
disappears. A subtle but real awareness of joy and happiness, born of
seclusion, arises at that time and he becomes at that time subtly but
truly aware of joy and happiness, born of seclusion.

N o t e s

jhâna is a name for the first four levels of concentration. They are
said to have been practiced before the time of the Buddha, and taken
over by him.

The exact meaning of yitakka and yicâra is not very well known. They
both refer to thought processes of a more analytical and differentiated
type, working with details, and are therefore differentiated from
pannä which refers to a synthetic and intuitive understanding. They
both mean thinking as problem solving. Probably vitakka implies a
first analytical phase of attention in which the problem is perceived
and analyzed, while vicära refers to a later, experimenting phase
in which the relations between the parts are further explored.

Since texts No. 38-43 form a unit and to a great extent use the same
vocabulary, the words are explained only once.



39. THE SECOND LEVEL OF CONCENTRATION (Digha Nikaya I 182)

Puna ca param bhikkhu vitakka-vicaranam vupasama ajjhattam
sampasädanam cetaso ekodibhavam avitakkam avicaram samädhijam
plti-sukham dutiyajjhânam upasampajja viharati.

Tassa yâ purimâ vivekajam plti-sukham sukhuma-sacca-sannâ
sa nirujjhati. Samadhija-piti-sukha-sukhuma-sacca-sannâ tasmim
samaye hoti, samadhija-pïti -sukha-sukhuma-sacca-sanni yeva tasmim
samaye hoti.

puna
ca
param
bhikkhu
viïpasama

ajjhatta
sampasadana
ceto
ekodibhâva
a-vitakka
a-vicara
samadhi-ja
dutiya

again
and
further
m monk
m (abl: after) suppression, cessation
(of: gen) [S v i -upa/sam]
subjective, internai
nt tranquillizing [S s a m - p r a - / s a d ]
nt mind (gen sg)
m concentration to one point
free from thought
free from investigation
produced by concentration
second

And again the monk leaves the analytic and investigating thought
processes and enters and remains in the second meditation, a state
of joy and happiness, born of concentration, free from analysis and
investigation, an inner tranquillity and one-pointedness of the mind»
The subtle but real awareness of joy and happiness, born of seclusion,
which he formerly had, disappears. A subtle but real awareness of
joy and happiness, born of concentration, arises at that time, and
he becomes at that time subtly but truly aware of joy and happiness,
born of concentration.



40. THE THIRD LEVEL OF CONCENTRATION (Digha Nikaya I 183)

Puna ca param bhikkhu pïtiya ca viraga upekhako ca viharati sato
ca sampajäno, sukhan ca kâyena pati s arrived eti y an tarn ariyâ acikkhanti:
"Upekhako satimâ sukha-vihârï t i" , tatiyajjhänam upasampajja viharati.
Tassa yä purimä samâdhijam piti-sukham sukhuma-sacca-sanna sa
nirujjhati. Upekha-sukha-sukhuma-sacca-sanna tasmim samaye hoti,
upekha-sukha-sukhuma-sacca-sannF yeva tasmim samaye hoti.

piti
virâga
upekhaka

s at a
sampajäna
käya

patisamvedeti
yan tarn (= yam tarn)
ariya
äcikkhati
satimant
sukha-vihârin
ti
tatiya
upekhä

i joy (gen sg)
m indifference, fading away (abl sg: after)
disinterested, neutral [ S u p a - / l k § ,

"onlooking"]
mindful, conscious
attentive
m body (kayena instr "with his body" =
"in his body")
feel, experience
that which, "just so as"
noble
tell, describe (près ind 3 pi)
conscious, mindful (nom sg)
dwelling in happiness (nom sg)
marks end of quotation
third
f neutrality, equanimity

And again the monk leaves his feeling of joy and becomes neutral;
he remains mindful and attentive, and he feels happiness in his body,
just like the noble ones describe, "Neutral and mindful he is dwelling
in happiness"; so he enters and remains in the third meditation. The
subtle but real awareness of joy and happiness, born of concentration,
which he formerly had, disappears. A subtle but real awareness of the
happiness of equanimity arises at that time, and he becomes at that
time subtly but truly aware of the happiness of equanimity.



N o t e

ariyä, "the noble ones'1: frequently used as a synonym for arahant,
"worthy", "perfect", a person who has attained nirvana, the ultimate
goal of Buddhism.



41. THE FOURTH LEVEL OF CONCENTRATION (Digha Nikaya I 183)

Puna ca param bhikkhu sukhassa ca pahänä dukkhassa ca pahanä
pubb 'eva somanassa-domanassânam atthagamâ adukkham asukham
upekhâ-sati-parisuddhim catutthajjhanam upasampajja viharati.
Tassa yâ purimä upekha-sukha-sukhuma-sacca-saîîîia sä nirujjhati.
Adukkha-m-asukha-sukhuma-sacca-saîînâ tasmim samaye hoti,
adukkha-m-asukha-sukhuma-sacca-sanni yeva tasmim samaye hoti.

pahäna nt leaving (abl sg)
pubba former (here pubbe loc sg formerly, before)
somanassa nt happiness, joy
domanassa nt distress, dejectedness (gen pi)
atthagamâ m "going (gama) home (attha)", disappearance
a-dukkha free from discomfort
a-sukha free from pleasure
sati f mindfulness
parisuddhi f purity
catuttha fourth

And again the monk leaves the feeling of pleasure and he leaves
the feeling of discomfort; his former feelings of ease and distress
disappear; he enters and remains in the fourth meditation, a pure
state of equanimity and mindfulness free from pain and pleasure.
The subtle but real awareness of the happiness of equanimity which he
formerly had, disappears. A subtle but real awareness of freedom
from pain and pleasure arises at that time, and he becomes at that
time subtly but truly aware of freedom from pain and pleasure.



42. THE FIFTH, SIXTH AND SEVENTH LEVELS OF CONCENTRATION
(Digha Nikaya I 183)

Puna ca param bhikkhu sabbaso rupasannanam samatikkama patigha-
sannânam atthagamä nänatta-sannänam amanasi-kärä "ananto äkäso" ti
akäsänancayatanam upasampajja viharati.

Puna ca param bhikkhu sabbaso äkasanancäyatanam samatikkamma
"anantam vinnänan" ti vinnänänaficäyatanam upasampajja viharati.

Puna ca param bhikkhu sabbaso vinnânanancâyatanam samatikkamma
"n'atthi kincïti" akiïïcannayatanam upasampajja viharati.

sabbaso altogether (abl to sabba all)
rupa nt form
sanna f perception, consciousness, ideation (gen pi)
samatikkama passing beyond (abl sg: "having passed beyond")
patigha m, nt sensory reaction [S p r a t i - / hani
nanatta m, nt diversity, manifoldness
a-manasikara m inattentiveness (abl sg; a.- not, kara making,

m an as mind)
an-anta endless
äkäsa m sky, space
änanca m infinity
ayatana nt extent, sphere, dimension
samatikkamati transcend (ger)
vinnäna nt consciousness
n'atthi there is not
kinci nt something
iti quotation mark
akificanna nt nothingness, emptiness

And again the monk altogether transcends the ideation of form;
ideation depending on stimulation disappears; ideation of diversity is
no longer noticed; thinking, "the space is endless" he enters and
remains in the dimension of the infinity of space.

And again the monk altogether transcends the dimension of the
infinity of space; thinking "consciousness is endless" he enters and
remains in the dimension of the infinity of consciousness.

And again the monk altogether transcends the dimension of the infinity



of consciousness; thinking, "nothing exists" he enters and remains in
the dimension of nothingness.

N o t e s

rûpasannanam: sannä here refers to all types of mental representations
of form, both perceived and remembered and imagined, in German
"Vorstellung", we might say "ideation".

patigha-sannâ is consciousness depending on external stimulation, i e
perception; the monk no longer perceives anything.

These levels describe a certain psychological progress. The meditating
monk starts from a rather normal conscious state made up of the usual
stream of images, thoughts, perceptions, needs, feelings and emotions.
On the first level of concentration, desires and unethical ideas are
eliminated, on the second level thought processes disappear, then joy, and
then feelings of pain and pleasure. When he enters the fifth level, he is
neutral, i e free from needs and feelings, and begins to deal with his
images and ideas: he tries to eliminate all details and differentiations;
as a means to this end he tries to visualize the endless space. But this
is still something external, and on the sixth level, it is replaced by
something internal: the empty consciousness itself is visualized as endless.
But this is still a visualization, an idea, however formless and vague,
and the goal is not attained until even this is transcended. Two inter-
mediary levels are needed in order to attain this: on the seventh level
nothingness is visualized, freedom even from consciousness. But
this is still an idea, the thinnest, vaguest, emptiest. It is on the
verge of disappearing on the eighth level, and, if successful, the monk
then finally enters into the final level, saflfiävedayitanirodha, "the cessation
of ideation and feeling". This is not a state of unconsciousness as is often
maintained, neither of trance, but a state of absolute stillness and clarity,
of undifferentiated holistic alertness. It is still not nirvana, only a means
to attain nirvana.

For a description of these highest levels of concentration we turn to
Anguttara Nikaya IV 448, where the Buddha relates how he himself
attained to his goal with the help of these levels.



43. THE EIGHTH AND NINTH LEVELS OF CONCENTRATION
(Anguttara Nikaya IV 448)

So kho aham aparena samayena sabbaso nevasannanäsannayatanam
samatikkamma sannävedayitanirodham upasampajja viharami, pafflâya
ca me disvi asavä parikkhayam agamamsu.

Yato ca kho aham ima nava anupubbavihärasamäpattiyo evam
anulomapatilomam samäpajjim pi vutthahim pi, athaham sadevake loke
samärake sabrahmake sassamanabrahminiya pajaya sadevamanussaya
anuttaram sammisambodhim abhisambuddho paccanlmsim. Ninan
ca pana me dassanam udapâdi: "akuppâ me cetovimutti, ayam antimä
jâti, n'atthi däni punabbhavo" ti.

so . . . aham
kho
apara
s am ay a
aparena samayena
neva (- na eva) . . . na
a-sanna
âyatana
vedayita
nirodha
pannä
me
dassati

as a va
parikkhaya
gacchati
parikkhayam gacchati
yato
imä
nava
anupubba
vihära
samapatti
evam
anuloma

I myself
indeed, then
another, later
m time (instr sg)
later on, afterwards
neither . . . nor
f non-ideation
nt extent, dimension
p p nt what is felt, feeling
m suppression, cessation
f understanding (instr sg)
instr to aham I
see, med-pass dissati see (for oneself), to
which disva ger "having seen (for myself)M

m influx, obsession
m decay, disappearance
go (agamamsu 3 pi aor)
Mgo to waste", i e disappear
when
(ace pi f) these
nine
successive, gradual
m sojourn, state
f attainment (ace pi)
so, in this way
"with the hair", i e in natural order, forward



patiloma

samâpajjati
pi . . . pi
vutthahati
atha
sa-deva-ka
loka
sa-mara-ka
sa-brahma-ka
sa-ssamana-brahmanï

samana
brähmana
pa jâ
sa-deva-manussa
an-uttara
sammä
sambodhi
abhisambuddha

patijänati
îîana
ca pana
me
dassana
uppajjati
a-kuppa
me
ceto-vimutti
ayam
antima
jäti
n'atthi
däni
punabbhava
ti

"against the hair", i e in reverse order,
backward (here adv)
attain (samäpajjim: aor 1 sg)
both . . . and
emerge from (aor 1 sg) fS ud- / s tha1
then
together with (sa^) the gods (deva)
m world (loc sg)
together with (sa-) Mâra
together with Brahma
together with recluses and brahmins ( -i adj suffix
in f; here loc sg)
m recluse
m member of the priest caste, brahmin
f offspring, mankind (loc sg)
together with gods (or kings) and men (loc sg)
"nothing higher", i e incomparable, unsurpassed
rightly, perfectly
f the highest insight (ace sg)
m one fully awakened, one who has completely
understood (abhi, lit "over'1)
realize, understand (paccannasim aor 1 sg)
nt insight, understanding (nom sg)
and
dat sg to aham I
nt seeing, insight
a r i s e (udapädx 3 sg aor)
immovable, safe
to me
f liberation of mind
this
last, final
f birth
there is not
now
m new birth
marks end of quotation

Thereafter I altogether transcended the dimension of neither-
ideation-nor-non-ideation and entered and remained in the cessation
'•'*' Kteation and feeling. And when I got insight through understanding,
.ne bsessions were expelled.

But when I had entered into and emerged from the attainment of
these nine successive states, both forwards and backwards, then I



completely understood and I attained the highest insight, which is
unsurpassed in the world (with its gods, Mara and Brahma) and among
mankind (with recluses, brahmins, gods and men). And the under-
standing and insight came to me, "Unshakeable is the liberation of
my mind, this is my last birth, now there is no return".

N o t e s

nevasannânâsannâyatanam, analyze: na- eva- sanna- na- asannâ- âyatanam
!tthe dimension which is neither ideation nor non-ideation".

Asava is a term difficult to translate. The literal meaning is probably
"influx". In Buddhist doctrine, it is used as a common term for four
ideas which tend to fill the mind and prevent the attainment of nirvana:
kam a, sensuality, bhava, rebirth, ditchi, false doctrine, and avijjä,
ignorance. These are usually mentioned as the last obstacles in the
progress of the Buddhist aspirant. A tolerably good word in our language
might be "obsessions".

ima nava anupubbaviharasamapattiyo: "these nine successive-state-
-attainments"; we prefer to say "the attainment of these nine successive
states".

deva means god, but in Indian literature it is also frequently used about
kings.

Mara: the god of death and of temptation. Brahma: the supreme god
according to Hindu mythology. Brahmin: a member of the highest caste
in Hindu society, the caste of priests (although not every member was
a priest).

It becomes clear from our text that nirvana is not identical with the
highest level of concentration. It is just as essential that the âsava are
expelled and that full understanding is reached.



44, THE STATE OF EMPTINESS (Majjhima Nikaya III 293 f)

Eka-m-antam nisinnam kho ayasmantam Sariputtam Bhagavâ etad
avoca: Vippasannâni kho te, Sâriputta, indriyäni parisuddho chavivanno
pariyodäto. Katamena tvam, Sâriputta, vihärena etarahi bahulam
viharasïti ?

Sunnatavihârena kho aham, bhante, etarahi bahulam viharamîti.
Sâdhu sidhu, Sâriputta. Mahâpurisaviharena kira tvam, Sâriputta,

etarahi bahulam viharasi. Mahâpurisavihâro h'esa, Sâriputta, yadidam
sunnatä.

ekamantam

nisinna
kho
âyasmant
Sâriputta
bhagavant
etad
vatti
vippasanna
te
indriya
parisuddha
chavi
vanna
pariyodata
katama
tvam
vihara
etarahi
bahula
viharati
ti
sunnatä
bhante
sadhu
maha-purisa
kira

adv on one side, "at a respectful distance"
(eka, one, anta m end)
sitting (p p to nisTdati sit)
indeed, then
venerable (ace sg)
m one of the principle disciples of the Buddha
lit fortunate; m master (nom sg)
nt this
say (avoca 3 sg aor)
pure, clear (nom pi nt) [S vi-pra-/*sidl
your
nt controlling power, sense function
pure
f skin
m colour; chavi-vanna complexion
very clean
which?
you
m abode, state (instr sg)
now
much (adv)
stay, dwell (près 2 sg)
marks end of quotation
f emptiness (surma empty)
voc s i r !
good
m great man
adv surely, truly



hi
esa
yad idam

for
this
namely

When the venerable Sariputta had taken his seat at a respectful
distance, the Master said this to him, "Sariputta, your countenance is
calm, and your complexion is pure and radiant. In which state do you
now dwell much, Sariputta?1'

"Sir, now I dwell much in the state of emptiness".
"Good, good, Sariputta! Surely you now dwell much in the state of

great men. For this, Sariputta, is the state of great men, namely
emptiness".

N o t e s

Indriya is a word for "trait" and "function", esp, "sensory function".
But what the Buddha here noticed when looking at Sariputta was a special
expression in his face: we therefore translate by "expression" or
"countenance".

"Emptiness" is defined in different ways in the Buddhist literature,
Here it may refer to the highest level of concentration, i e a state
of fixed, undifferentiated, global awareness. The same question is
namely found also in other contexts, where it is answered by referring
to exercises in meditation. But another type of emptiness is also
mentioned, namely freedom from obsessions (âsavjt, cf text No. 43).
In this case it is a synonym to nibbâna.



45. HOW TO MEET PERSECUTION AND DEATH (Majjhima Nikaya I 186)

TaB-ce avuso bhikkhum pare anitthehi akantehi amanapehi samudä-
caranti, pânisamphassena pi leddusamphassena pi dandasamphassena
pi satthasamphassena pi, so evam pajânâti: Tathabhûto kho ay am kayo
yathâbhutasmim kâye pânisamphassâ pi kamanti, leddusamphassa pi
kamanti, dandasamphassa pi kamanti, satthasamphassâ pi kamanti.
Vuttam kho pan'etam Bhagavatâ Kakaciïpamovâde: Ubhatodandakena ce
pi bhikkhave kakacena corä ocarakä angamangani okanteyyum, tatra pi
yo mano padoseyya na me so tena sasanakaro ti. Araddham kho pana me
viriyam bhavissati asalimam, upatthitâ sati asammuttha, passaddho
kâyo asâraddho, samâhitam cittam ekaggam. Kâmam dâni imasmim
kâye pânisamphassâ pi kamantu, leddusamphassa pi kamantu,
dandasamphassa pi kamantu, satthasamphassä pi kamantu, karïyati
h'idam buddhânam sâsanan-^ti.

sa
ce
avuso
bhikkhu
para
an-ittha
a-kanta
a-manâpa
sam-ud-acarati
pani
samphassa
(a)pi . . . (a)pi
leddu
danda
sattha
so
evam
pajânâti
tathâ-bhuta
kho
ayam
kaya
yatha-bhûta: tatha . .

that (tan- = tam, ace sg m)
if
(voc pi m) friends
m monk
other (nom pi)
not wanted, unpleasant (p p of icchati, instr pi)
not loved, undesirable (p p of kämeti)
not pleasant
behave towards
m hand
m contact, impact, "blow" (instr sg)
both . . . and
m clod of earth
m wooden stick
nt weapon, sword [S sastra]
he (nom sg m of sa)
so
know, understand
become such (bhûta p p of bhavati, become)
indeed
demonstr pron this
body m

. vathä. such , . . that



kamati walk; affect (with loc). uThis body has become
such that blows from a hand affect such a body •

vutta
pana
etam
bhagavant

kakaca
upamä
ovâda

ubhato
dandaka

Pi
bhikkhave
cora
ocaraka
anga
okantati
tatra
ya
mano
padoseti

na
me
tena
säsana
-kara
(i)ti
araddha

viriya
bhavati
a-sallina
upatthita
sati '
a-sammuttha

passaddha

said (p p of vatti say)
then, but, further
n this (esa m esa f)
adj fortunate; common epithet of the Buddha
(instr): "Master"
m saw,
f parable
m instruction (loc: "in the saw-parable instruc-
tion" i e, "in the instruction containing the
parable of the saw")
abl of ubho both; in compounds: twofold, double
m stick, handle; lit: "a small rod from both
(ends)"; the compound is possessive
even
voc pi monks Î
m thief
m spy, bandit
nt limb; anga-m-angani limb by limb
cut off (opt 3 pi) [S ava-krntati]
there, in this
rel pron who
nt mind, internal sense
causative verb derived from padosa m hatred,
transi "make hateful", "fill with hate"

[S pradvesa]
not
enclitic gen of aham I
nt, instr s g from sa that, he
nt teaching
making, realizing, complying with
thus (marks end of statement)
begun, firm; p p of ârabhati begin;
viriyam arabhati make an effort
nt energy, vigour, effort
become (fut)
not sluggish, active, unshaken
got ready, established; p p of upatitthati put up
f mindfulness, attention
not confused; p p of mussati become bewildered

[ S / m r s ]
composed, quieted; p p to passambhati,
calm down



a-saraddha not excited
samähita composed, firm, attentive; p p to samâdahati

put together; cittam samâdahati concentrate
the mind

citta nt mind
ekagga one-pointed, calm (eka one, agga nt top)
kâma m nt pleasure, love; kämam acc as adv gladly
(i)dani adv now
ay am this (imasmim m loc sg)
kamantu imper 3 pi from kamati affect [ S / k r a m ]
karoti do, make; 3 sg près ind pass; karlyati

"is being done"
hi for
idam nt sg to ay am this
buddha awakened (gen pi)

Friends, if others behave in unpleasant, undesirable and nasty
ways towards that monk, through blows from hands, clods of earth,
sticks, or weapons, then he knows: "This body is such that blows from
hands affect it, blows from clods of earth affect it, blows from sticks
affect it and blows from weapons affect it. But exactly this was said
by the Master in the instruction containing the parable of the saw,
' Monks, if thieves and bandits should cut off limb by limb with a two-
handled saw, then whoever would fill his mind with hate would not
follow my teaching thereby' . - Indeed, by me an unflinching effort
shall be made, undisturbed mindfulness shall be established, the body
shall be calm and relaxed, the mind shall be firm and one-pointed.
Now let by all means blows from hands hit this body, let blows from
clods of earth hit it, let blows from sticks hit it, let blows from weapons
hit it; for this teaching of the Buddhas is being followed, "

N o t e s

This text is taken from a discourse by Sariputta, one of the chief disciples
of the Buddha. - "that monk": just before our text it is described how a
monk makes it clear to himself that his body is impermanent and that
there is nothing personal, nothing that really concerns him in it. This
thought makes him happy and relaxed. - "The parable of the saw": the
quotation is from M I 129. - The Buddhist way of meeting hostilities
and physical pains is , then, meditation and a causal analysis of the
origins of the pain.
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anitthehi akantehi amanäpehi: "and" is frequently omitted; the words
are to be understood as n pi "unpleasant . . . things or ways11; it is
the frequent idiomatic group ittha kanta manäpa negated; the group
means approximately "pleasant things".
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46. A NUN TELLS HER STORY (Therigatha, verses 78-81)

Pariyutthitä kilesehi sukhasafiîianuvattiriï,
samam cittassa nälabhim rägacittavasänugä.
Kisâ pan<Ju vi vannä ca satta vassâni cari ham,
näham diva va rattim va sukham vindim sudukkhitä.

Tato rajjum gahetvana pavisim vana-m-antaram:
varam me idha ubbandham yan ca hTnam pun acare,
Dalhapâsam karitväna rukkhasakhaya bandhiya,
pakkhipim päsam gïvâyam, atha cittam vimucci me.

pariyutthitä

kilesa

sukha
saiîîîâ
anuvattin
sama
citta
na
labhati
raga

vasa
anuga
vasânuga
kisa
pandu
vivanna
ca
satta
vas sa
carati
aham
na . . . va . . . va
diva
rattim

(p p to pari + utthahati rise) full
here nom sg f)
m impurity, defect, shortcoming

pleasant
f perception, experience
following, hunting (nom sg f)
m calmness
nt mind (gen sg)
not
receive, acquire (alabhim aor 1 i
m passion, desire; râga-citta a
of desire
m, nt power, influence

of (+ instr

(instr p
[S klesa

[ S / s a m ]

mind full

[S vaéa]
following, being under the influence of
in the power of
lean, emaciated
pale
colourless
and
seven
nt year (ace pi)
move, live (câri aor 1 sg)
I
neither • . . nor
adv by day
adv by night

[S kréa]

[S sapta"
[S varsa]

1 10



vindati
su-dukkhita
tato
rajju
ganhati
pavisati
vana
antara

vara
varam (nt) . . . yam
me
idha
ubbandhati
yafî ca (+ opt)
hîna
puna
äcarati
dalha
päsa
karoti
rukkha
sâkhâ
bandhati
pakkhipati
glva
atha
vimuccati (pass to yjL;
me

find (vindim aor 1 sg)
very unhappy (nom f sg)
then
f rope (ace sg)
grasp, take (gahetvàna gçr, "having taken")
enter (pâvisirn aor 1 sg)
nt forest
nt inside (nto the inside of the forest" = into
the forest)
excellent
(it is) better . . . than
ace me
here
hang up, strangle (près p)
than that • • •
low, miserable
again
practice, indulge in (acare opt 1 sg)
strong [S drdha]
m snare, noose [S päsa]
make (karitvâna ger, "having made")
m tree [S vrksa]
f branch (loc sg) [S fâkKa]
bind (bandhiya ger, "having bound")
throw into, place around (pakkhipim aor 1 sg)
f neck (loc sg) [S grlvâ]
then

-muncati liberate) become free (aor 3 sg pass)
gen "my", or dat "for me"

Full of defects and hunting for happiness, I did
not win calmness of mind, because I was in the powe'r
of my sensual mind.
Emaciated, pale and colourless I lived for seven
years . Very unhappy, I could not find happiness,
neither by day nor by night.
Then I took a rope and went deep into the forest, "It is
better that I hang myself here than that I again pursue
(= continue) the misery".
When I had made a strong noose and bound it to a branch
of a tree, I placed it around my neck: then my mind became
free.



N o t e

This text is quoted from Therigatha, !TPsalms of the Nuns", which
consists of a collection of poems attributed to different nuns from the
earliest order (sangha). There is also a "Psalms of the Monks"
(Theragatha), see texts No. s 48--49.

"My mind became free": another expression for the attainment of nirvana.
The text tells us something about the nature of nirvana: it will not
always come as a natural result of a planfuily completed program, as
we have seen in earlier quotations, but it may come, even at unexpected
moments, as a sudden experience of clarity and new meaning.



47. THE BUDDHA RELATES HOW HE ATTAINED NIRVANA
(Majjhima Nikaya I 167)

Attana sankilesadhammo samâno sankilesadhamme adïhavam
viditvâ asankilittham anuttaram yogakkhemam nibbanam pariyesamäno
asankilittham anuttaram yogakkhemam nibbânam ajjhagamam.
Nahan-ca pana me dassanam udapadi: Akuppa me vimutti, ayam antima
jäti, n'atthi däni punabbhavo "ti.

atta
sankilesa
dhamma
samäna
adinava
vindati
a-sankilittha
an-uttara
yogakkhema

nibbana
pariyesati
adhigacchati
nâna
ca
pana
me
dassana
uppajjati
akuppa
me
vimutti
ayam
antima
jäti
na atthi
däni
punabbhava
ti

m self (instr sg)
m impurity
m nature
being (près p to atthi, is)
m danger, disadvantage (ace sg)
find, understand (viditvä ger having understood)
unstained
unsurpassed
nt rest (khema) from work (yoga m), peace
from bondage [S ksema]
nt, nirvana, the goal of Buddhism
seek (près p) [S pari - à - / i s ]
go to, attain (aor 1 sg)
nt understanding, knowledge
and
further, then
to me
nt insight
arise (udapädi aor 3 sg)
unshakeable, steadfast (nom sg f)
my
f release, liberation
m and f this
last, final
f birth
there is not
adv now
m renewed existence
marks end of quotation



Being impure by nature, through my own doing, I understood the
danger in being impure. Seeking the stainless, incomparable peace:
nirvana, I attained the stainless, incomparable peace: nirvana. And
then the knowledge and insight came to me: "Unshakeable is my
release, this is my last birth, now there is no coming back".

N o t e s

attana, "because of the self", "by my own doing".

sankilesa-dhamma possessive compound: "having impurity-nature",
"being impure by nature"; sankilesa-dhamme loc sg, "in impurity-
nature", i e in being impure by nature.

Our quotation is only a small part of a larger context, where exactly
the same formulation is used about "liability to birth", "liability to
ageing", "liability to decay", "liability to dying" etc.

The exact meaning of yoga is uncertain. From a linguistic point of view
it is quite possible to translate "peace through yoga exercises", but
in Buddhist literature the word yoga is not used for meditation.

The text proves that the Buddha attained nirvana in the moment of
the so-called "enlightenment". This is important for the definition
of the word nirvana. We are never told that he again left or emerged
from nirvana. So it probably refers to a permanent state. Cf the
following quotations.
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48. NIRVANA (Theragatha, verse 79)

Sabbo rago pahino me
sabbo doso samûhato,
sabbo me vigato mono;
sïtibhûto "smi nibbuto,

sabba all, every
raga m desire, passion
pahîna p p abandoned (from pajahati leave)
me from me, by me
dosa m hate
samühata p p removed (from samühanati remove)
vigata p p gone away, ceased (from vigacchati depart)
moha m illusion
sïta cool [S gîtai
bhiïta p p become (to hoti is , becomes)
sïtibhiïta cool, calm
asmi I am
nibbuta extinguished (of fire), having attained nibbäna

All desire has been abandoned by me.
All hate is removed.
All illusion has disappeared from me.
I am cool and have attained nirvana.

N o t e

The state called nirvana has got its name from a simile: a fire that
is extinguished. Nirvana means extinction. When the internal fire
(the desire to live, the aggressiveness, the illusion) has been
extinguished, one becomes "cool", i e neutral and balanced.



49. HAPPINESS (Theragatha, verse 227)

Susukham vata nibbänam
sammâsambuddhadesitam,
asokam vira jam khemam
yattha dukkham nirujjhati.

susukha very pleasant; nt highest happiness
vata certainly
sammä rightly, perfectly
sambuddha having thoroughly understood
desita p p taught (to deseti teach)
a-soka free from sorrow
viraja stainless
khema nt peace, security
yattha where
dukkha nt suffering
nirujjhati be dissolved (pass to nirundhati destroy)

The highest happiness is indeed nirvana,
which has been taught by him
who has perfectly understood,
the sorrow-less, stainless security
where suffering is dissolved.
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50. NIRVANA IS WITHIN REACH (Therigatha, verses 511-513)

Ajaramhi vijjamane kin tava kämehi ye sujara?
Maranabyadhigahitâ sabbâ sabbattha jatiyo.
Idam ajaram idam amaram
idam a-jarä-marana-padam asokam,
asapattam asambadham akhalitam
abhayam nirupatäpam.
Adhigatam idam bahuhi amatam
ajjâpi ca labhanîyam idam.

a-jara nt freedom from old age (loc sg)
vindati find (vijjamäne loc sg près p pass)
kim what?
tava (dat of tvam) for you
käma m or nt, pleasure
ya rel pron, who, which (nom pi)
sujara quickly ageing (nom pi)
marana nt death
byädhi m illness [S vyadhi]
gahita p p seized (from ganhäti grasp)
sabba all
sabbattha everywhere
jäti f birth, life (nom pi)
idam nt this
a-mara free from death
jara f old age
pada nt way, characteristic, "state"
a-soka free from sorrow
a-sapatta without enmity
a-sambadha not crowded, unobstructed
a-khalita undisturbed
a-bhaya without fear
nir-upatäpa free from pain
adhigata p p attained (to adhigacchati go to)
bahu much, many (instr pi: by many)
a-mata free from death (mata p p of marati die)
ajja today [S adya]
api even
ca and
labhanlya f p p attainable (to labhati attain)
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When freedom from old age is found, what use have you for pleasures
that quickly grow old? All lives, everywhere, are caught by death and
illness. This is freedom from old age, this is freedom from death,
this is the state without old age and death, without sorrow, without
enmity, without obstacle, without disturbance, without fear, without
pain. This state without death has been attained by many: even today
it may be attained.

N o t e s

Ajaramhi vijjamäne: absolute loc, "when freedom from old age is found".

The idea "What is the use ofT is expressed by kim + dat of the person +
instr of the thing. Here: "What use have you for pleasures?"

amara does not imply that a person who has attained nirvana shall not
die physically. It means rather a state without rebirth. A man who is
not reborn cannot again grow old and die, "Immortality" is therefore not
a good translation.
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51. THE UNBORN (Udana, p 80)

Atthi, bhikkhave, ajatam abhutam akatam asankhatam, no ce tarn,
bhikkhave, abhavissa ajatam abhütam akatam asankhatam, na yidha
jatassa bhutassa katassa sankhatassa nissaranam pannayetha. Yasma
ca kho, bhikkhave, atthi ajâtam abhutam akatam asankhatam, tasmâ
jätassa bhutassa katassa sankhatassa nissaranam pannayatï "ti.

atthi
bhikkhu
a-jäta
a-bhüta
a-kata
a-sankhata

no
ce
tarn
bhavati
na
(y)idha
jäta
bhüta
kata
sankhata
nissarana
pannayati

yasmâ
ca
kho
tasmä
ti

there is
m monk (voc pi)
not born (p p to janati produce, nt nom sg)
not become (p p to bhavati become)
not made (p p to karoti make)
not put together (p p to sankharoti, put tog<
create)
but not, and not
if
that
become, be (abhavissa cond 3 sg "there had
not
here
born (gen sg)
become
made
compound
nt escape (+ gen = from)
be known (pass to pajänäti understand;
paîlîiâyetha opt med 3 sg "would be known")
because, since (rel pron abl sg)
and
indeed
therefore (pron sji, he, that, abl sg)
marks end of quotation

Monks, there is something that is not born, not become, not made,
not compound. For, monks, if there had not been this which is not born,
not become, not made, not compound, then an escape from the born, the
become, the made, the compound, would not be known here. But, monks,
since there is something not born, not become, not made, not compound,



therefore an escape from the born, the become, the made, the compound
is known.

N o t e

This text is very frequently quoted as proving that nirvana is not only a
psychological state of the human personality but also something
transcendent, a metaphysical entity. It is, however, doubtful whether
this idea has to be implied, since the adjectives have no noun. What
is "not born, not become" etc? We need not necessarily imply a word
meaning "element" or "reality". A word meaning "state" would be in
better agreement with the general tendency of early Buddhism to speak
about human problems rather than metaphysics. The translation would
then be "a state without birth, without becoming, without production
and without compounding". The text is then interpreted as pointing out
that nirvana is a state without rebirth and without change, just as so
many other texts do. A more detailed discussion of the concept nirvana
is found in the book "The Psychology of Nirvana" by the present writer
(Allen and Unwin, London, 1969).



52. NIRVANA AND DEATH (Sutta Nipata, verses 1074, 1076)

Accï yatha vatavegena khitto
attham paleti na upeti sankham,
evam muriî nämakayä vimutto
attham paleti na upeti sankham.

Atthan gatassa na pamânam atthi
yena nam vajju, tarn tassa n'atthi
sabbesu dhammesu samühatesu
samïïhata vâdapathâ pi sabbe.

acci
yathä
väta
vega
khitta
attha
attham paleti
na
sankhä
upeti
sankham na upeti
evam
muni
näma
käya
vimutta
atthan gata
pamâna
atthi '
yena
nam
vadati
tarn
tassa
na atthi
s abba
dhamma
samühata

f ray of light, flame
just as
m wind
m force, speed (instr sg)
p p thrown, blown out (to khipati throw)
nt home
go to rest, disappear
not
f calculation, definition
go to
cannot be defined
so
m (-ï_ for metric reasons) sage
nt name
m body (abl sg)
freed (p p to vimuncati release)
having gone to rest (dat sg)
nt measure, definition, description
there is
through which (rel pron instr sg)
him (ace sg)
say, tell (vajju opt 3 sg, none could describe")
nt that
(dat sg of so) for him
is not
all (loc pi)
m idea, image
p p removed (to samühanati remove)



vada m speech, attribute
patha m way
vâda-patha way of speech, sign of recognition
(a)pi even

Like a flame that has been blown out by a strong wind, goes to
rest and cannot be defined, just so the sage who is freed from name
and body, goes to rest and cannot be defined.

For him who has gone to rest there is no measure by means of
which one could describe him; that is not for him. When all ideas
have gone, all signs of recognition have also gone.

N o t e s

muni is here used in the same sense as arahant, i e "perfect", one who
has attained nirvana.

näma-käya "name and body" probably means mind and body, the psycho-
logical and physical aspects of personality.

sabbesu dhammesu samuhatesu is an absolute loc: "when all ideas are
gone".

The first stanza is given as an answer to the question whether a
consciousness will develop (bhavetha vinnänam) for him who has
attained the goal. The problem is, simply, what will happen to the
arahant when he dies. The answer is not that he is annihilated but that
he will exist in some indefinable form, just as a fire that is extinguished
is not annihilated according to the Indian view but has withdrawn into the
matter and exists in some unknown form.

"ideas": we should remember that the difference between an arahant
and other people at the moment of death concerns consciousness
(yinnäna). Usually this is filled with desires and ideas (dhaxnma): by
means of the energy load in these, a new individual is produced. But
in the arahant, consciousness is "calm", "stilled", which means that
it is undifferentiated and free from single desires and ideas. But what
is undifferentiated cannot be described: there are no attributes,
no characteristics.



SUMMARY OF GRAMMAR

G 1. Pali is not a difficult language. The grammar is rich in inflections,
but not so rich as many other languages: and inflections are also helpful.
But to the beginner it may make a " strange1' and somewhat heavy im-
pression, the reason being mainly syntactical differences between his
own language and Pali. A good English translation must often be constructed
in a radically different way. Let us point out a few such differences.

a) There are no definite or indefinite articles in Pali, although a de-
monstrative pronoun and the numeral for "one" occasionally may be
used for these purposes.

b) The personal pronouns are not used as subjects to verbs except when
stressed, since the person is indicated by means of endings.

c) The copula (i e different forms of "be") is usually omitted. We say,
for instance, "this is suffering", but in Pali this would be idam
dukkham, without atthi. In text No. 1 we read Satthâ no garu, "our
teacher is venerable", but the text has no atthi.

d) The verb is usually placed at the end of the sentence.

e) Pali frequently prefers a noun where we would find a verb more
suitable. See, for instance, text No. 4 where the whole of the second
sentence consists of a number of nouns. In natural English we would
use verbs. In No. 42 we find a noun samatikkama in ablative, meaning
"after the transcending of". Similar examples will be found, e g
in No, 35 (anuppädäya) and No, 39 (vupasamä). In English either a
temporal clause or a coordinated main clause is used.

f) A clear distinction is often not made between different classes of
words and between different grammatical functions. Nouns may some-
times be used as adjectives, cases may be given untypical functions
in a sentence, and it sometimes has to be concluded from the context
whether a certain verb-form is to be given active or passiv meaning.

g) Subordinate clauses are not so common in Pali. Subordination is
more often expressed by means of absolute expressions, compounds
and participles.



h) Compounds are very common in Pali. They may be very complex and
may be given functions in the sentence that are impossible in English.
They have to be studied carefully. See G 8.

i) Pali frequently prefers negative expressions although the meaning is
positive, e g a-vippatisära, "free from bad conscience", avyäpäda,
"non-violence" = "kindness", avihimsä, "freedom from cruelty" =
"compassion".

j) In Pali some types of passive expressions are very common, especially
past participles and passive future participles.

k) In English, the words 'and' and ' i f always are placed first in a
sentence, while in Pali their equivalents ca and ce are always placed
as second words, e g in No. 2 Kataman ca "And what". Several
other words have the same enclitic position in the sentence:
va "or", hi "because", (a)pi "even".

1) In conversations the speaker usually appeals to the listener in every
sentence by means of a vocative, e g bhikkhave, "monks!"

m) The rules of punctuation are different in Pali and English. In most
Pali editions, there are very few commas. In Pali manuscripts,
direct speech and other quotations are marked only by a ti_after the
last word, but in some European editions, quotation marks are added
(in our texts, there are examples of both), Pali has a word ca for
"and", but this is frequently omitted and the coordination has to be
inferred from the context. See, e g , No. 43: loke . . . . pajâya
"in the world . . . . and among mankind". Sometimes it need not be
translated, since it merely marks a connection with what has been
said before.

G 2. N o u n s and A d j e c t i v e s

Pali has the following cases:

a) Nominative, which is the case of the subject and its attributes.
Example (Text No. 1): Api nu tumhe (nom pi) ••• evam janantâ
(nom pi) « • • vadeyyätha "Would you perhaps, knowing this • • •
speak so?" The predicate is also nominative, if its head-word is
nominative: Satthä no garu (nom) "Our teacher is venerable" (No. 1).



b) Accusative is the case of the direct object: rillakam sanjanati
(No. 11) "he perceives blue". The accusative can further be used
as an adverb, especially to express direction and extension (in time
or space): satta vassäni (No. 46) "during seven years", rattim
(No. 46) "by night". The goal of a motion is also expressed by means
of the accusative case: parikkhayam agamamsu (No. 43) "they went to
their destruction".

c) Dative is the case of the indirect object, for instance, the person
to whom something is given. Generally, the dative is used to express
the person who has the advantage of some action.
Examples: tassa me (dat) Tathagato « * « dhammam desesi (No. 26)
"The Buddha . . . . taught me the doctrine"; tarn tassa n'atthi (No. 52)
"that is not for him"; me dassanam udapadi (No. 43) "the insight came
to me". Further, the intention or purpose may be expressed by the
dative: • • • akusalanam dhammânam pahânâya (dat) chandam janeti
(No. 35) "he makes a resolution in order to expell inappropriate
processes". Here pahâna is a verbal noun corresponding to our
"rejection". It is put in the dative case in order to express the purpose;
we use a prepositional expression "in order to".

The dative case is often difficult to distinguish from genitive, since
the form is usually the same. The meanings are also often quite close
to each other: cittam vimucci me (No. 46) "my mind was liberated"
(gen), or "the mind was liberated for me".

It should also be pointed out that Pali has no equivalent to our verb
"have". The idea may be expressed in many ways, e g atthi + dat
or gen "there is (to me)". Ex. mama dve puttä santi "I have two sons",

d) By means of the genitive case the idea of possession is expressed.
Example: buddhänam säsanam (No. 45) "the teaching of the Buddhas",
samam cittassa (No. 46) "calmness of the mind". This idea is , how-
ever, as vaguely conceived as in the English expressions with "of11,
e g vinnanassa nirodha (No. 16), "the stopping of consciousness",
tinnam sangati (No. 19), "the combination of the three", pltiyä virägä
(No. 40) "after the disappearance of joy", jatassa « » » nissaranam
(No. 51) "escape from the born". The genitive is the most common
case for expressing relations between nouns.

e) The instrumental case indicates the instrument or the cause:
pannäya « » * dis va (No. 43) "when I got insight through understanding",
attana (No. 47) "through my own doing", pariyutthita kilesehi (No. 46)
"full of defects". It is used to express companionship or possession:



saddhäya samannâgato (No. 24), "endowed with faith11. It is also the
case of the agent in passive expressions: ditthigatam te (No. 8) "you
have gone to false theory"; upariîtâ « « * me (instr, agent) • * • imina « • •
dhammena (instr, the instrument) . • • veditabbena vinnuhi (instr,
agent) (No. 1)/ "you have been instructed by me • • • through the
doctrine • * • that can be understood by the intelligent".

f) The ablative case is used to express movement away from something
and release from something, namakâyâ vimutto (No. 52), "freed
from name and body", sukhâya vedanaya râgânusayo pahâtabbo (No. 10)
Ma tendency to desire is to be eliminated from the pleasant feeling";
musavadä pativirato (No, 30) "abstaining from false speech". The
ablative can also express what has happened before something:
rupa~sannânam samatikkama (No. 42) "after transcending the idea
of form". The idea "in terms of", "as" is expressed by means of
the ablative; te dhamme aniccato » » * samanupassati (No, 9) "he regards
these things as impermanent". Adverbial expressions in the ablative
are frequently found: sabbaso (No. 42), "altogether", tasmä (No. 11),
"therefore".

locative case indicates time and place: khette (No. 20) "in the
field", glvâyam (No. 46) "round the neck", tasmim samaye (No. 39),
"at that time". A way to express subordinate clauses, especially
temporal and causal clauses, is the so-called absolute locative.
In this construction, both the subject and the verb take the locative
case: ajaramhi vijjamane (No. 50) "when freedom from old age is
found", khandhesu santesu (No. 8), "when the factors are present".
The subject may be omitted if it is self-evident in the context:
gate (No. 36) "when he goes".

n) The vocative case is used when somebody is addressed: bhikkhave,
"monks!"

G 3. The Pali adjectives and nouns are inflected in different ways
depending on the final sound of the stem. In order to inflect a Pali
word correctly we have to know the stem; therefore, this is given in
dictionaries and vocabularies rather than the nominative.

In the following we illustrate the inflections of the most common
stem-types.
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a) Masculine and neuter stems ending in -a and feminine stems in
-a (sacca, "true")

Masc

Nom

Voc

Ace

Instr

Dat

Gen

Abl

Loc

sacco

sacca

saccam

r saccena
L saccâ

r saccassa
V saceâya

saccassa

rsacca
i saecasmä
| saccamhâ
^ saccato

rsacce
/ saccasmim
I saccamhi

Masc

Nom saccä

Voc saccâ

Ace sacce

Instr

Abl

Dat

Gen

Loc

saccehi

saccehi

saeeänam

saccanam

saccesu

Singular

Neut

sàccam

saccam

saccam

Fern

saccä

sacce

saccam

= Masc

Plural

Neut

f saccäni
l. saccä

r saccani

r saccani
l. saccä

= Masc

saccaya

saccâya

saccäya

saccaya

rsaccaya
V saccäyam

Fern

r saccä
l saccäyo

f saccä
L saccäyo

rsaccä
L saccäyo

saccähi

saccâhi

saceänam

saccanam

saccäsu



b) Masculine stems in -31 and H. are inflected in the same way, except
for the vowel itself. We illustrate by showing the forms of bhikkhu
"monk"

Singular Plural

Nom

Voc

Ace

Instr

Abl •

Dat

Gen

Loc

bhikkhu

bhikkhu

bhikkhum

bhikkhunä

f bhikkhusmä, bhikkhumhä
V bhikkhunä, bhikkhu to

bhikkhuno, bhikkhussa

bhikkhuno, bhikkhussa

bhikkhumhi

bhikkhu, bhikkhavo

bhikkhave

bhikkhu, bhikkhavo

bhikkhühi

bhikkhühi

bhikkhünam

bhikkhünam

bhikkhusu

c) Feminine stems ending in A and ^u: jäti, "birth!î

Singular Plural

Nom

Voc

Ace

Instr

Dat

Gen

Abl

Loc

d) Stems

Nom

Voc

Ace

jäti

jâti

jatim

jatiya

jätiyä

jätiya

jâtiya

jätiyä", jätiyam

in - r . Example: satthar,

Singular

satthä

sattha, satthe, sattha

satthar am

jâtiyo, jäti

jatiyo, jäti

jätiyo, jätT

jatîhi

jatïnam

jatmam

jatîhi

jâtïsu

m "teacher".

Plural

sattharo

sattharo

satthâro

128



Instr sattharä, satthärä, satthunâ

Dat satthu, satthu no, satthussa

Gen satthu, satthuno, satthussa

Abi sattharâ, satthärä

Loc satthari

satthühi, satthärehi

satthiînam, sattharânam

satthünam, satthäränam

satthühi, satthärehi

satthüsu, sattharesu

e) Sterns ending in -in_: vadin, "saying'f (in masc a stem vadi with the
endings of bhikkhu is also found, G 3 b)

Nom

Voc

Ace

Instr

Abl

Dat

Gen

Masc sg

vadi

vadi

vâdinam

vädinä

vädinä

vadino

vâdi no

Masc pi

vadino

vâdino

vâdino

vadlhi

vadïhi

vâdînam

vädfnam

Fern sg

vädinl

vädini

vädinim

vädiniyä

vadiniyä

vädiniyä

vädiniyä

Fern pl

vädim

vadinT

vâdinï

vädinlhi

vädimhi

vadininam

vädimnam

Loc vadini vädisu r va
1 vä

vadiniyä
vädiniyam

vadinïsu

f) Stems ending in -nt:

Nom

Voc

Acc

Instr

Abi

Dat

Gen

Loc

Sing

gaccham

gaccham

gacchantam

gacchatâ

gacchatä

gacchato

gacchato

gacchati

gacchant "going",

satimä

satimä

satimant a m

s at i mata

satimatä

satima to

satimato

satimati

satimant "mindful"

Plur

gacchanto

gacchanto

gacchanto

gacchantehi

gac chant ehi

gacchatam

gacchatam

gacchantesu

•satimanto

satimanto

satimanto

satimantehi

satimantehi

satimatam

satimatam

satimantesi



Present participles are usually inflected like gacchant, but sometimes
an ^a is added to the stem and the inflection follows the -a-s tems
(e g gacchanto, No. 36).

g) Neutral stems in -as_. Ex. manas "mind", ''internal sense*' (we
find also the form mana, inflected like stems in -a, e g in text
No. 14)

Sing

Nom, Voc, Ace

Instr

Dat, Gen

Loc

mano

manasa

manaso

manasi

Piur

Like a-stems

h) Stems ending in «an: rajan m fTkingn,

Sing

Nom raja

Voc räjä, räja

Ace rajänam

Instr räjinä, rannä

Abi rannä, rajato

Dat ranno, raj i no

Gen rafifio, rajino

Loc räjini

Nom attä

Voc attä, atta

Acc attänam

Instr attanä

Abi attanä

Dat attano

Gen attano

Loc attani

at tan m Mselfn

Plur

räjano

rajano

rajäno

rajilhi

rajuhi

rannam, räjünam

rannam, râjiïnam

râjâsu

attano

attano

attâno

attanehi, attehi

attanehi, attehi

attänam

attänam

attanesu



G 4. P r o n o u n s

a) aham

Nom

Ace

Instr

Abl

Dat

Gen

Loc

b) tvam

Nom

Ace

Instr

Abl

Dat

Gen

Loc

tf JTT

Singular

aham "I"

mam

maya, me

maya

may ham, mama, me

may ham, mama, me

mayi

".you"

tvam, tuvam "you"

tarn, tvam, tuvam

tayä, tvayä, te

tayä, tvayä

tuyham, tava, te

tuyham, tava, te

tayi, tvayi

, Plural

mayam "we"

amhe, asme, no

amhehi, no

amhehi

amhakam, asmäkam, no

amhäkam, asmäkam, no

amhesu

tumhe, "you"

tumhe, tumhäkam, vo

tumhehi, vo

tumhehi

tumhakam, vo

tumhakam, vo

tumhesu

c) The demonstrative pronoun s_£, "he", "it", "this"

Singular

Nom

Ace

Instr

Abl

Dat

Gen

Loc

Masc

so

tarn

tena

tamhä, tasmä

tassa

tassa

tamhi, tasmim

Neut

tarn, tad

tarn, tad

( — Masc

Fern

sä

tarn

täya

täya

tassä, tissä, täya

tassa, tissä, taya

rtassain, tissam
I täsam, täyam



Present participles are usually inflected like gacchant, but sometimes
an ^a is added to the stem and the inflection follows the ^a-sterns
(e g gacchanto, No. 36).

g) Neutral stems in -aj^. Ex. manas "mind", "internal sense" (we
find also the form mana, inflected like stems in -a, e g in text
No. 14)

Sing

Norn, Voc, Ace

Instr

Dat, Gen

Loc

mano

manasâ

manaso

manasi

Plur

Like a-stems

h) Stems ending in -an_: rajan m "king", attan m "se l f

Plur

rajano

râjâno

raj an o

räj u hi

rajuhi

rannam, räjünam

rannam, râjiïnam

rljâsu

attâno

attâno

attäno

attanehi, attehi

attanehi, attehi

attânam

attânam

attanesu

Nom

Voc

Ace

Instr

Abl

Dat

Gen

Loc

Nom

Voc

Ace

Instr

Abl

Dat

Gen

Loc

Sing

räjä

räjä, räja

räjanam

râjinâ", raïïna

rannâ, rajato

ranno, rajino

raüfio, rajino

räjini

attâ

attas atta

attânam

attanâ

attanä

attâno

attâno

attani



G 4. P r o n o u n s

a) aham

Nom

Ace

Instr

Abl

Dat

Gen

Loc

b) tvam

Nom

Ace

Instr

Abl

Dat

Gen

Loc

ttpî

Singular

aham "I"

mam

maya, me

maya

may ham, mama, me

may ham, mama, me

mayi

".you"

tvam, tuvam "you"

tarn, tvam, tuvam

tayä, tvayä, te

tayä, tvayä

tuyham, tava, te

tuyham, tava, te

tayi, tvayi

plural

mayam "weM

amhe, asme, no

amhehi, no

amhehi

amhakam, asmäkam, no

amhäkam, asmäkam, no

amhesu

tumhe, "you"

tumhe, tumhäkam, vo

tumhehi, vo

tumhehi

tumhäkam, vo

tumhäkam, vo

tumhesu

c) The demonstrative pronoun so, "he", "it", "this"

Singular

Nom

Ace

Instr

Abl

Dat

Gen

Loc

Masc

so

tarn

tena

tamhä,

tassa

tassa

tamhi,

tasmä

tasmim
>

Neut

tarn, tad

tarn, tad

' = Masc

Fern

sä

tarn

täya

täya

tassa, t issa, tâya

tassa, tissa, tâya

rtassam, tissam
I täsam, täyam



Nom

Ace

Instr

Abl

Dat

Gen

Loc

Masc

te

te

tehi

tehi

tesam

tesam

te su

Plural

Neut

tâni

tani

Masc

Fern

ta, tâyo

ta, tâyo

tâhi

tahi

tâsam

tâsam

tasu

d) The demonstrative pronoun ay am "this"

Nom

Ace

Instr

Ab!

Dat

Gen

Masc

ayam

imam

iminä, anena

rimasma, imamhä
lasmä

imassa, assa

imassa, assa

Singular

Neut Fern

idam, imam ayam

idam, imam imam

imâya

Loc imasmim, imamhi,

= Masc

imaya

imissa, imäya, assa

imissâ, imâya, assâ

rimissam, imissâ
limâyam, assam

Nom

Ace

Instr

Abl

Dat

Gen

Loc

Masc

ime

ime

imehi

imehi

imesam, esam

imesam, esam

imesu, esu

Plural

Neut

imâni

imâni

> = Masc

Fern

imâ, imâyo

imâ, imâyo

imähi

imähi

imäsam, äsam

imäsam, äsam

imäsu



e) The

Nom

Ace

Instr

Abl

Dat

Gen

Loc

relative pronoun ya,

Masc

yo

yam

yena

yasmâ, yamhi

yassa

yassa

yasmim, yamhi

"who", "which"

Singular

Neut

yam, y ad

yam, y ad

\ = Masc

j

Pern

yâ

yam

yâya

yâya

yassä, yâya

yassâ, yâya

yassam, yayam

Nom

Ace

Instr

Abl

Dat

Gen

Loc

Masc

ye

ye

yehi

yehi

yesam

yesam

yesu

Plural

Neut

yâni

yâni

= Masc

Fern

yä, yâyo

yâ, yayo

yâhi

yâhi

yâsam

yasam

yâsu

f) The interrogative pronoun ka "who ?" "what?"

Nom

Ace

Instr

Abl

Dat

Gen

Loc

Masc

ko

kam

kena

kasmâ,

kassa,

kassa,

kamhi,

kismâ

kissa

kissa

kimhi
kismim, kasmim

Singular

Neut

kim

kim

f = Masc

Fern

kâ

kam

kâya

kaya

kassa, kâya

kassa, kâya

kassam, kayam



Masc

Nom ke

Ace ke

Instr kehi

Abl kehi

Dat kesam

Gen kesam

Loc kesu

Plural

Neut

käni

kani

> = Masc

Fern

kâ

kä

kahi

kihi

käsam

kâsam

kâsu

G 5. T h e V e r b

The verb has finite and infinite forms. The finite forms are conjugated,
i e take different terminations for the different persons. The infinite
forms are inflected like adjectives or not inflected at all.

Pali has active and passive voice but in addition a "middle" voice
(usually called medium) which originally was used to express action
in the interest of the subject, e g "I work for myself r, reflexive action,
MI help myself" or reciprocal action, "we help each other". The medium
forms are not frequent in Pali. The few forms occurring in the texts
are specially pointed out in the vocabularies. The meaning can usually
not be distinguished from the active.

The tenses are formed by using different stems. Most common is the
present stem which is used to express present time (i e gaccha-ti
"he goes", "he is going"). From this, a future stem and a passive
stem are constructed by adding suffixes (- iss- and -ya-, respectively).
Aorist, which is used to express past tense, and the passive past
participle are formed from special stems.

In addition to the ordinary indicative mood, which just states a fact,
Pali has an imperative, which expresses a command and can be used
for all persons, and an optative which expresses a wish. There is also
a conditional mood used in conditional clauses, i e clauses beginning with
"if" (Pali ce).



In the following, the most common inflections will be exemplified.
In order to facilitate a quick orientation among all the different verb
forms, we have collected the principle parts of a few very common
verbs in the table on the next page.

G 6. F i n i t e F o r m s

a) Present indicative active and passive

Active Passive

Sg 1 labhami "I receive t! labbhämi "I am received'1

2 labhasi "you receive" labbhasi "you are received"
3 labhati "he, she receives" labbhati "he, she is received"

PI 1 labhama "we receive" labbhäma "we are received"
2 labhatha "you receive" labbhatha "you are received"
3 labhanti "they receive" labbhanti "they are received"

Note. The present is also sometimes used as a narrative tense:
"I received" etc.

Près med is conjugated as follows:

Sg 1 labhe
2 labhase
3 labhate

PI 1 labhamhe
2 labhavhe
3 labhante, labhare

b) Imperative

Sg 1 labhâmi "may I receive"
2 labha, labhähi "receive!"
3 labhatu "may he receive"

PI 1 labhama "may we receive"
2 labhatha "receive!"
3 labhantu "may they receive"



Principle parts of a few common verbs

Près ind act

Imper,

Opt

Fut

Aor

Près p

P p

F p p

Inf

Ger

pass

2 sg

3 sg

act

med

harati "carry"

harTyati

hara

hareyya

harissati

ahäsi

haram

haramäna

hata

haritabba

haritum

haritva

f bhavati "become"
thoti

rbhava, bhavähi,
I hohi

bhaveyya, bhave

bhavissati

rahu, bhavi,
lahosi

rbhavam
Ibhavanta

bhuta

bhavi tabba

bhavi turn

f bhavi tva
Ihutvâ

karoti "make"

karîyati

karohi

kare, kareyya

karissati

akâsi

karam,karonta

ku rum ana

kata

rkaranïya,
Ikatabba, kicca

katum

katvä

gacchati "go"

gaccha

gaccheyya

gamissati

ragâ, agami,
lagama

gacchanta

gacchamäna

gâta

rgamariîya
tgantabba

gantum

gamya,gantV2

dadäti "give"

dïyati

dehi

dadeyya

dassati

adâ, adasi

dadam, dadanta

rdadamana
Ldiyamana (pass)

datta, dinna

dâtabba, deyya

datum

L dätvä

janati "know"

fiäyati

janähi

jäneyya

jänissati

ajäni, annasi

jänam

janamäna

nâta

fieyya, fiätabba

janitum, natum

janitvâ, natvâ



c) Optative

Sg 1 labheyyam, labhe, labheyyämi "I should (could, may) receive"
2 labhe, iabheyya, labheyyäsi "you should receive"
3 labhe, labheyya, labheyyiti "he, she should receive"

PI 1 labhema, labhemu, labheyyama "we should receive"
2 labhetha, labheyyatha "you should receive"
3 iabheyyum, labheyyu "they should receive"

Note. In 3 sg a medial ending -etha is found.

d) Future tense

Sg 1 labhissami "I will receive"
2 labhissasi "you will receive"
3 labhissati. "he, she will receive"

PI 1 làbhissama "we will receive"
2 labhissatha "you will receive"
3 labhissanti "they will receive"

e) Conditional tense (formed from the future stem by adding the prefix
a j ; endings are the same as in the aorist)

Sg 1 alabhissam "I were to receive", "I would (have) receive(d)"
2 alabhissa "you were to receive", "you would (have) receive(d)"
3 alabhissa "he, she were to receive, would (have) receive(d)"

PI 1 alabhissäma "we were to receive, would (have) receive(d)"
2 alabhissatha "you were to receive, would (have) receive(d)"
3 alabhissamsu "they were to receive, would (have) receive(d)"

f) Aorist tense

We will not give any rules for the formation of the aorist stem, only
mention that the augment a^ is common, but not necessary. Each aorist
will have to be learned as it occurs in the texts. Aorist is nearly always
active but there are examples of aorist formed on the passive stem and
with passive meaning: vimucci "was freed" (No. 46). Two types of
conjugation will here be exemplified.



Sg 1 agamisam, agamim "I went"
2 agami nyou went"
3 agami "he, she went"

PI 1 agamimha "we went"
2 agamittha "you went"
3 agamisum, agamimsu "they went"

Sg 1 agamam "I went"
2 agamä "you went"
3 agamä "he, she went"

PI 1 agamäma, agamamha "we went"
2 agamatha, agamattha "you went"
3 agamum "they went"

g) Some remains of an old perfect tense can be found. Our texts contain
just one form: aha, "he said" (No. 1)

h) Près ind of asmi "I am" is conjugated in this way:

Sg 1 asmi, amhi "I am"
2 asi "you are"
3 atthi "he, she, it is" (can also be used with plural subject)

PÎ 1 asmä, amhä "we are"
2 attha "you are"
3 santi "they are"

G 7. I n f i n i t e F o r m s

a) The\active present participle is formed by adding the suffix -nt or
-nta to the present stem. The medium suffix -mâna is also quite
common and has active meaning, except when added to the passive
stem when the meaning is passive. There is also a suffix -ana.
They are inflected as nouns, see G 3a and f.

Examples: gacchant (nom gaccham) "going"
samana "being"
kayiramâna "being done"



karonta "doing"
sayäna "lying" (No. 36)

b) The past participle usually ends in -ta, sometimes in -na. The
meaning is passive, although this rule is not strictly observed.
Examples:

gata "gone" (but in No. 36 we must translate: when he goes)
suta "heard"
laddha "received"
vutta "said"
uppanna "produced"
nisinna "seated"
achanna "covered"
puttha "questioned", but also "having asked"

c) Pali has a future passive participle expressing what should be
done or what could be done. It is formed by means of two differ-
ent suffixes: -tabba and -anïya. Examples:

veditabba "to be known" (No. 1)
pahätabba "to be abandoned" (No, 10)
karanïya "to be done" (No. 18)
labhanïya "attainable" (No. 50)

d) The infinitive ends in -turn or -itum. It is used mainly to express
purpose. Its meaning is mainly active but must frequently be
translated by passive. Examples:

caritum "to move" (No. 26)
gantum "to go"

e) A common way to express subordinated action (corresponding to
our temporal and causal clauses) is by using gerundium. It is
formed by means of the suffixes -tvä, -tväna and -yji. The suffix
is sometimes difficult to recognize, because of assimilation. Examples:

sutvä "having heard" (No. 26)
pahaya "having left" (No. 26)
pharitvä "having filled" (No. 37)
upasampajja "having attained" (No. 38)
samatikkamma "having passed beyond" (No. 42)
karitvana "having made" (No. 46)
gahetvana "having taken" (No. 46)
bandhiya "having bound" (No. 46)



G 8. C o m p o u n d s

Compounds are not unknown in the English language. They are usually
short, like "unknown", "outstanding", "Stationmaster", but may reach
considerable length, although usually written with hyphen or interspace,
like "welfare-reform plan", "river-transport system". They form a
special means of grammatical expression: they consist of a series of
words, not necessarily nouns, although nouns are most common in
English compounds, simply lined up without inflections. The whole unit
has a grammatical function in the sentence, as indicated by the inflec-
tion of the last component. The Pali compounds fit into the same defi-
nition but they are much more varied and may be quite long. We
distinguish between the following types:

a) Co-ordinations: aho~ratta (No. 6), "days and nights", soka-parideva-
-dukkha-domanass-upayäsä (No. 2) "grief, lamentation, discomfort,
unhappiness and despair", assasa-passäsä (No. 12), "exhalation and
inhalation". Here the last member has been given plural form,
either because there are several members, each of them singular,
or because there are several of each. Alternatively, the neuter
singular is used and the compound is treated as a collective noun,

b) Determinative compounds, in which one member stands in some
case-relation to the other. The compound may, for instance, be
used as a substitute for the genitive or the instrumental case, just
as we might say "life-span" instead of "span of life".
Examples: dukkha-samudayo (No. 3), "origin of suffering",
käma-tanha (No. 3) "craving for sense-pleasure", satthu-gäravena
(No. 1) "out of respect for our teacher", avijjâ-anusayo (No. 10)
"a tendency t£ ignorance", sila-sampanna (No. 18) "endowed with
righteousness", kâla-vâdin (No. 30) "speaking at the proper time",
sammäsambuddha-desita (No. 49) "taught by_ him who has perfectly
understood".

c) Compounds with an adjective as first member:
ariya-sacca (No. 2) "the noble truth", asesa-viräga (No. 4)
"complete indifference".

d) Compounds with an adverb as first member:
sammâ-sambuddha (No. 49) "one who has completely understood",
sammâ-ditthi (No. 27) "right view", tatra-abhinandin (No. 3)
"finding satisfaction there".



e) Compounds with a conjunction as first member:
yâva-jTvam (No. 32), "as long as they live' \ yathä-bhutam (No. 18)
n as it really i s" .

f) Possessive compounds, where a combination, of nouns functions as
an adjective attribute to something: avijja-riïvarana* sattâ (No. 15)
"beings with ignorance-obstacle", i e, "beings hindered by ignorance".
Note that the compound, although consisting of nouns, is inflected
like an adjective and agrees with its head-word; from this we know
that it is not independent. In No. 47, sankilesa-dhammo belongs to an
implied aham "I"; its literal meaning is "stain-nature" but it functions
here as an adjective and must be translated "having stain-nature", i e
"(being) impure by nature". In No. 45 we read ubhato-dandakena . . .
kakacena, "by means of a two-handled saw" (kakaca, "saw", ubhato
"twofold" but literally an abl, dandaka "handle"); here nothing but
the context tells us that the compound is possessive. In No. 18
vippatisaro is a noun "regret". By adding the negation §j- it has been
transformed to a possessive compound meaning "free from regret" .

Compounds of different types are frequently combined into one unit.
Examples: dukkha-nirodha-gaminT-patipada (No. 5) "the suffering-
-cessation-going-way", i e "the way that goes to the cessation of
suffering", sura-meraya-majja-pamada-thana (No. 32), where the
two first members are coordinated and the others are determinative:
"drink-liquor-intoxication-indolence-state", i e, the state of indolence
caused by intoxication with drink and liquor". Finally an example from
No. 38: viveka-ja-pïti-sukha-sukhuma-sacca-sanna "seclusion-born-
-joy-happiness-subtle-true-awareness". Here the grammatical r e la -
tions are varied: plti and sukha are co-ordinated adjectives; both
belong to s an* n'a, the former as object, the latter as attribute. So we
translate "a subtle but true awareness of joy and happiness, born
of seclusion". A good rule when analyzing long compounds is to start
with the last member which generally is the most important one.
Long compounds can often be analyzed into two subunits.

All typographical combinations of words are not compounds. Sometimes
the combinations just result from the sandhi laws, e g seyyathldam
(No. 5) = seyyathä idam "like this"; nayidha (No. 8) = na idha, "not
here"; nahain (No. 46) = na aham "not I"; sattupalabbhati (No. 8) -
satto upalabbhati "a person is found". In old Indian writing, the unit
was the sentence, not the word; therefore, the words were generally
not separated. In European editions, the words are separated, except
when the sandhi laws prevent it.



G 9. P a l i and S a n s k r i t

Pali is one of the many dialects which developed from Sanskrit or rather
its older Vedic form. The similarities are great. The vocabulary is
mainly the same; even words that have no direct equivalents in Sanskrit
can generally be derived from roots used in other Sanskrit words. The
grammatical means of expression are nearly the same. The differences
with regard to sentence construction and syntax are small. There are ,
however, significant differences with regard to phonetics and inflection.
On the whole, these differences are a result of a process of simplifica-
tion, one mighc say a breaking down and levelling of the older linguistic
material. There are fewer sounds in Pali, and a great number of sound
combinations have been subjected to assimilations which have reduced the
differentiations. The inflectional system has been much simplified and
the number of terminations has been reduced, especially with regard to
the verbs. At the same time, the great number of alternative forms in
Pali shows that the language had not got a definite form: in some cases
older inflections have been conserved although a new one had been
developed, in other cases declensions or conjugations were mixed up
and confused.

Phonetical differences

a) The following examples show how the Pali vowels have developed
from Sanskrit (< means "has evolved from")

a < a Example ajja < adya "today"
<¥ ka t a<kr t a "done"

a < ä äsava < äsrava "obsession"
i < i i t i< iti "so"

< r isi < rsi "sage"
ï <i pTti<prTti "joy"
u < u purisa < purusa "man"

< r uju < rju "straight"
< ü" pubba < pürva "previous"

û < u dure < dure "far"
e < e deva < deva "god"

<a i veramanî < vairamanî "abstinence"
o < o moha< moha "illusion"

< au yobbana < yauvana "youth"
< a s (in final position only) mano < manas "mind"
<ava hoti < bhavati "he becomes"



b) Consonants may be single or combined. Most single consonants are
the same in Pali as in Sanskrit. An exception is that Pali has just
one sibilant, transcribed JS, which therefore corresponds to
Sanskrit s, é, s .

s < s sabba < sarva "all"
< â sunna < sünya "empty"
< s purisa < purusa "man"

Combinations of consonants have generally been assimilated, but
sometimes a vowel has been inserted:

arahant< arhant "worthy"
ratana < ratna "jewel"
sineha< sneha "love"
itthï < s tr l "woman"

Single consonants at the beginning of Pali words sometimes have
been produced by assimilation of two:

kh < ks khetta < ksetra "field"
g < gr gfvä < grïvâ "neck"
c < ty cäga < tyaga "renunciation"
jh < dhy ' jhâna < dhyäna "meditation"
S < jn nârça < jnâna "knowledge"
n < ny nay a < nyäya "method"
d < dv dTpa < dvipa "island"
bh < bhr bhätä < bhrätä "brother"
s < s r suta < sruta "heard"
s < sv sassû < svasrü "mother-in-law"
s < sv sagga < svarga "heaven"

Groups of consonants in Pali may have an extremely varied
background. We give only a few examples.

k k < k l , ky, kr, kvf tk, rk, ik, kn sukka < iukla "white"
cakka < cakra "wheel"
sakkoti < saknoti "he can"

kkh < ks, k§n, ksy, khy, tkh, sk, skh, sk, skh
bhikkhu < bhiksu "monk"
sukkha < su ska "dry"

gg<gn , gy, gr, gv, dg, rg aggi < agni "fire"
agga< agra "top"
magga < mârga "way"

14S



ggh<ghn, ghy, ghr, dgh, rgh ugghäta < udghata "shaking"

c c < c y , ty, ty, re , rty, sc vuccati < ueyate "it is said"
nicca < nitya "permanent"

c c h < k s , ksy, chy, thy, ts , tsy, thy, ps, rch, sch, sy
maccha < matsya "fish"
micchâ < mi thy a "false"

jj < jy, dy, dy, rj pabbajja < pravrajya "having gone forth"

ajja < adya "today"

j jh<dhy , dhy ajjhatta < adhyatman "subjective"

nn<jn , ny, ny vinnana < vijnâna "consciousness"
anna < any a "other"

nh < sn panha < praêna "question"

nkh < msk sankhara < samskära "activity"

nh<ksn , tsn, sn, sn tanhâ < trsnâ "thirst"

t t h < t h r , st, str , sth, sth attha < astau "eight"
titthati < tisthati "he stands"

ddh < dhr, rdh vaddhati < vardhati "he grows"

nn< ne, rn vanna < varna "colour"

t t < k t , ktr, tm, tr , tv, pt, r t
ajjhatta < ädhyätman "subjective"
rat t ï< râ t r l "night"
cattâro < catvâras "four"
patta< prâpta "obtained"

t t h < t r , thr, st, sth, rth attha < atra "here"
atthi < asti " is"
attha < artha "profit"

dd < dr, dv, bd, rd bhadda < bhadra "good"
sadda<sabda "sound"

ddh < gdh, dhr, dhv, bdh, rdh addhan < adhvan "way"
laddha < labdha "received"



P P < t p , py, pr, pv, rp, lp, pn uppada< utpada "appearance"
tappati < tapyate "he is tormented11

sappa < sarpa "snake"
appa < alpa M small1'
pappoti < präpnoti nhe obtains11

pph<tph, sp, sph, sp, sph puppha < puspa "flower11

b b < d b , dvt by, br, rv, lb, lv, vy, vr
nibbâna < nirvana
dibba<divya "divine"
pabbajja < pravrajya "having gone forth"

bbh<dbh, dhv, bhy, bhr, rbh labbha < iabhya "to be taken"
gabbha < garbha "womb"

mm < my, rm ramma < ramya "pleasant"

kamma < karma "work"

yy < dy, ry uyyâna <udyâna "park"

l l < m l , rdr, ry, ly, lv salla < êalya "arrow"

ss < ts , r s , rsy, sy, âr, sv, sy, sv, sy, sr , sv, r s
vassa < varsa "rain"
passati < pasyati "he sees"
massu < smasru "beard"
assa < asva "horse"
assa < asya "his"
a s s a < (a)syat "he may be"
sahassa < sahasra "thousand"
phassa < sparéa "touch"

Grammatical Differences

As already mentioned the grammar has been very much simplified. The
dual number has disappeared from all inflections and has been replaced
by the plural. Pali has retained the same nominal stem-forms as Sanskrit
but shows a strong preference for vowel stems. Many original consonant
stems are treated as vowel stems or have a double form ending in a
vowel, general ly^. , Examples: S vidyut "lightning" has developed to
vijju (u-stem), S tâdrs "such" to tädi (i-stem) and tadin (n-stem).
Some systems have changed either to -a or -sa, e g S sumedhas "wise",
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p sumedha (a-stem) or sumedhasa (a-stem). Present participles are
either of the old type ending in -nt, or changed to a-stems, e g either
bharant "carrying" or bharanta. The case terminations have not been
radically changed, the main differences being that genitive and dative
are rarely kept apart, while ablative and instrumental plural are always
identical and that many of the pronominal terminations are used by the
nouns as well. The use of the cases is somewhat less precise and
differentiated than in Sanskrit.

As an example, we compare the declension of the aj-stems in the two
languages: sabda, m "sound"

Nom sg
Voc sg
Ace sg
Instr sg

Abl sg

Dat sg
Gen sg
Loc sg

Nom pi
Voc pi
Ace pi
Instr pi
Abl pi
Dat pi
Gen pi
Loc pi

Sanskrit

sabdah
sabda
sabdam
aabdena

êabdât

sabdâya
sabdasya
sabde

sabdäh
âabdah
sabdän
sabdail)
âabdebhyafy
sabdebhyah
aabdänam
âabdesu

Pali

saddo
sadda
Saddam
saddena (sadda)
Jsaddä (saddasmä, saddamha,
Isaddato)
saddäya (saddassa)
saddassa
sadde (saddasmim, saddamhi)

sadda
sadda
sadde
saddehi
saddehi
saddänam
saddänam
saddesu

The verbal system has changed more radically.

a) The main tenses in Pali are present, future and aorist. The old
imperfect and perfect a re retained but have a very restricted use«
Imperfect has been incorporated in the aorist and can generally not
be distinguished as a separate tense.

b) Sanskrit had a special "medium" conjugation to express reflexive
and reciprocal action. This conjugation is also found in Pali but
very rarely and without any special meaning. Passive is expressed
by means of the same suffix -ya as in Sanskrit but has as a rule active
endings.



c) The inflections of the basic tenses are quite similar in cases where
few phonetic changes have taken place. To demonstrate this, we
compare près ind and aor of carati "move".

Pali

carämi
carasi
earati
carama
caratha
caranti

acarisani (acarim)
acäri
acâri
acärimha
acarittha
acarisum, acarimsu (acärum)

d) A few parallels will show that many verb forms that look irregular
in Pali, can be easily explained in terms of regular phonetic changes:

Près pass :

vijjati < vidyate "he is found"
haffliati < hanyate "he is killed"
dissati < drâyate "he is peen"
labbhati < labhyate "he is received"
vuccati < udyate "he is said"
(ni)rujjhati <rudhyate "he is obstructed"

Aorist :

adä < adât "he gave"
assosi < aârausït "he heard"
akäsi < akârsït "he made"
annasi < ajnâsït "he understood"
addakkhi < adrâksît "he saw"

Près ind

1. sg
2. sg
3. sg
1. pi
2. pi
3. pi

Aorist

1. sg
2. sg
3. sg
1. Pi
2. pi
3. Dl

Sanskrit

carämi
carasi
carati
carimah
caratha
caranti

acari§am
acarîh
acârît
acäri §ma
acârista
acarisuh



Future tense:

checchati < chetsyati "he will cut"
dakkhiti < draksyati "he will see"
sakkhlti < saksyati "he will be able11

Past participle:

kata< krta "done"
vut ta<ukta "said"
puttha < prsta " asked"
vuddha < vrddha "grown"
phuttha < sprsta "touched"
laddha < labdha "received"
dittha < drsta "seen"

Future passive participle:

kattabba < kartavya "to be done"

Gerund:

gamma < gamy a "having gone"
pecca < pretya "having died"
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A P P E N D I X

TWO TYPES OF SECURITY

The following song from Sutta Nipata is a dialogue between the

Buddha and the cowherd Dhaniya, The latter declares that he is

rich and has made careful preparations, so he is not afraid of

rains. The Buddha replies that he also feels quite secure - but

for very different reasons. Suddenly a violent rain comes and

Dhaniya sees his security shattered. He and his wife are con-

verted to the Buddha's way of thinking. Then a voice of tempta-

tion (Mara) interferes, saying that possessions (here a word with

a double meaning) are the delight of man, but is refuted by the

Buddha.

This text has a number of not so common forms but is otherwise

easy, A vocabulary and a word-for-word translation are provided,

but not a complete translation. It is hoped that the reader will

be able to make this for himself and will consider it a stimula-

ting test of his ability to understand Pali after completing the

book.

Dhaniya-sutta

section

18. "Pakkodano duddhakhiro 'ham asmi",

(having) boiled rice (having) drawn milk I am

iti Dhaniyo gopo

so cowherd

"anutïre Mahiya samSnavaso;

on the bank of Mahl with equals living

Vocabulary and Commentary. sutta, nt, thread, section, text.

18• pakka, ripe, boiled, - odana, m nt boiled rice, - duddha, milked

(p p of dohati, milk), - khîra, nt, milk, - The possessive compounds

are a way of expressing ownership: "I have rice that is boiled and

milk that is drawn", - gopa, m, cowherd, - anutlre (anu, along, tira,

nt, shore), loc as adv, on the bank of, - Mahiya, gen of Mahi, name

of a river, - samana similar, equal, - vasa, adj. staying, living, -
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channa kuti, ahito gini, -
roofed hut having fuel fire

atha ce patthayasi, pavassa deva".

so if you want rain (o) god

19. "Akkodhano vigatakhïio 'ham asmi",

free from anger (having) the obstructions gone I am

iti Bhagavä,

so the Master

"anutïre Mahiy1 ekarattivaso,

on the bank of Mahi one night living

vivata kuti, nibbuto gini, -

without roof hut extinguished fire

atha ce patthayasi, pavassa deva,"

so if you want rain (o) god

channa (p p of chadeti), covered, thatched, - kutl, f, hut (also kuti,

as here; fern nouns on -I are inflected as nouns on -i., except for

nom sg, G 3 c), - âhita (p p of a • dahatl, put ), put up, - gini, m,

fire, - patthayatl, wish (près 2 sg; -j[ for metrical reasons), -

pavassati, begin to rain (imper in text), - deva, m, god (voc): "so

if you like, o god, let the rain cornel" -

19• kodha, m, anger, akkodhana, free from anger, friendly, - vigata,

gone away (p p of vigacchati, disappear), - khlla, m, stake, obstacle;

or, more probably, poetic form of khila, m, desert, mental obstruction

(referring to riga, dosa, moha, "desire, hate, illusion"), - bhagavant,

fortunate, illustrious; commonly used referring to the Buddha, therefore

translated "the Master", - eka, one, - ratti, f, night, - vivata, p p,

uncovered, open (vivarati, uncover), - nibbuta, p p, extinguished

(of fire; the word is etymologically and semantical-ly related to

nibbana; here the meaning is of course double, since "fire" is a common

metaphor for passions and desires in Buddhist terminology).
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20* "Andhakamakasa na vijjare",

gad-flies (and, G 8a) mosquitoes not are found

iti Dhaniyo gopo

"kacche rulhatine caranti gävo,
in pasture (with) grown grass roam cows

vutthim pi saheyyum agatam, -

rain even they should endure (if) come

atha ce patthayasï, pavassa deva."

21. "Baddhâ hi bhisi susankhata", iti Bhagavâ,
bound for raft well constructed

"tinno paragato vineyya ogham

having crossed gone beyond would leave flood

attho bhisiya na vijjati, -

use of raft not is found

atha ce patthayasi, pavassa deva."

20. andhaka, m, "blind fly", gad-fly,- makasa, m, mosquito, -

vlndati, find; pass vijjati: the form here is 3 pi med, G 6, -

kaccha, nt, long grass, grass-field (loc), - rulha, p p, grown (ruhati,

grow), - tina, nt, grass, - carati, move about, - 22' m & f, cowj it

is inflected as follows:

sg nom go pi nom gavo

ace gavam, gavam ace gavo

instr gavena, gavena instr gohi

dat, gen gavassa dat, gen gonam, gavam, gunnam
• • m

abl gavamhiu gavi abl gohi
loc gavamhi, gavimhi, gave loc gosu, gavesu

vutthl, f, rain, - sahati, endure (3 pi opt), - ägata, p p, come

(a~gacchati).

21- baddha, p p, bound together, built (bandhati, bind), - bhisi, f,

raft (-Ï in the text is perhaps the original ending) , - s-ankhata, p p,

constructed (sankharoti, put together), - tinna, p p, (having) crossed,

overcome (taratl, pass over), - pâragata, p p, (having) gone beyond, -

vineti, remove, leave (3 sg opt), - ogha, m, flood, -attha, m,

interest, use.
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22# "Gopï mama " assava alola", iti Dhaniyo gopo,

wife my obedient modest

"dïgharattam samvâsiyâ manïpa,

a long time living with (me) lovely

tassa na sunami kiiïci papam,. -

(gen) of her not I hear anything bad

atha ce patthayasi, pavassa deva."

23. "Cittam mama assavam vimuttam", iti Bhagava,
mind my obedient liberated

"digharattam paribhavitarn sudantam,
• • •

a long time developed well tamed
papam pana me na vijjati, -

bad then in me not is found

atha ce patthayasï, pavassa deva."

24, "Attavetanabhato 'ham asmi", iti Dhaniyo gopo,
self earning supported I am

"putta ca me samaniyä arogä,

sons and my together not ill

tesam na sunami kiSci papam,

of them not I hear anything bad

atha ce patthayasi, pavassa deva."

22. gopif f, cowherdess (f to gopa), wife of cowherd, - assava,

obedient, - alola, not greedy, modest, » digha, long, - ratta, nt,

night, time, - samvasiya, living together with, - manapa, charming

("for a long time the lovely one has been living with me? I never

hear anything bad about her"), - sunäti, hear, - kinci, indefinite

pron, n, anything (m: koci, f: kaci), - papa, evil, bad.

23. vimutta, p p, liberated, free (vimuncati, release), - paribhâvita,

p p, trained, developed (parlbhlveti, build up), - danta, p p, tamed

(dameti, domesticate).

24. vetana, nt, earning, - bhata, supported, - samana, equal, here

instr f, equally, together, - roga, m, illness ("my sons are healthy

and live with me").
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25. "Naham bhatako fsmi kassaci", iti Bhagava,

not I servant am of anybody (gen of koci)#

"nibbitthena carami sabbaloke,

with (my pay) received I walk around in all the world

attho bhatiyâ na vijjati, -

use of fee not is found

atha ce patthayasï, pavassa deva."

26. "Atthi vasa, atthi dhenupä", iti Dhaniyo gopo,

is (are) cows is (are) suckling calves

"godharaniyo paveniyo pi atthi,

ready to breed heifers even is (are)

usabho pi gavampatï ca atthi, -

bull even lord of cows and is

atha ce patthayasï, pavassa deva."

27. "N1atthi vasa, n1atthi dhenupi," iti Bhagavâ,

not is (are) cows not is (are) suckling calves

"godharaniyo paveniyo pi n1atthi,

ready to breed heifers even not is (are)

usabho pi gavampatidha n1atthi,

bull even lord of cows here n

atha ce patthayasï; pavassa. deva. "

25. bhataka, m, servant, lit "a man who is fed", - nibbittha,

p p of nibbisati, receive (one1s pay when a work is completed:
111 walk around in all the world with my task done", i e "completely

free") - bhati, f, fee, lit "support". The words bhata, bhataka
a n d bhati are related etymologically, and we have here a play on

the literal meanings. Dhaniya has admitted that he is bhata,

"supported" and therefore "dependent". The Buddha denies that

he is dependent on anything.

26. vasa, f, cow, - dhenupa, m, suckling calf, - godharani, adj f,

ready to breed, - paveni, f, succession, here concrete: offspring,

heifer, - usabha, m, bull, - gavampati, m, lord of cows (-Ï for

metric reasons; "and there is even a bull, the lord of cows").

27. idha, adv, here.
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28. "Khila
posts

"dama

cords

na

not

nikhata asampavedhi
dug in immovable

munj amaya nava

made of rush new

hi sakkhinti

for shall be able

", iti Dhaniyo

susanthana,

well formed

dhenupi pi

calves even

gopo,

chettum, -
to break

atha ce patthayasi, pavassa deva."

29. "Usabho-r- iva chetva bandhanani", iti Bhagava,

bull as having broken (G 7 e) fetters

"nago putilatam va dalayitva,

elephant stinking creeper as having broken

naharn puna upessam gabbhaseyyam, -

not I again shall enter womb-bed

atha ce patthayasi, pavassa deva."

30. Ninnaîï ca thalan ca purayanto

low and high flooding

mahamegho pavassi tavad eva.

great cloud started to rain just then

28« khila, m, stake, post, - nikhata, p p, dug in, driven in

(nikhanati, dig into), - sampavedhin, to be shaken (sam-pa-vedhati,

tremble violently), - dama, nt, rope, cord, - munja, m, a sort of

grass, rush (Saccharum munja), - -maya, made of, - nava, new, -

santhina, nt# form, - sakkoti, be able (fut sakkhati, 3 pi sakkhinti),

~ chindatir cut off, break (inf: chettum; gerundium, v 29: chetva).

29. usabho-r-iva: £ is an inserted sandhi vowel (but is in reality

historically justified), - bandhana, nt, fetter, - naga, m,elephant,-

puti-lata, f, "stinking creeper", a sort of creeper, Cocculus cordi-

folius (puti, rotten, lata, f, creeper), - dalati, burst, caus daleti,

break up, here gerundium, G 7 e, - upeti, go to, enter (here fut 1 sg,

upessam; the ending -am can be used instead of -ami), - gabbha-seyyä,

f, womb (gabbha, m, womb, seyya, f, bed),- Translate: "Like a bull

who has broken his fetters and like an elephant who has burst a

creeper I shall not again enter a womb ( i e, be reborn)".

30" ninna, low, - thaia, high, firm, - pureti, fill, flood (près p nom

sg), - megha, m, cloud, - pavassati, "rain forth", begin to rain

(pavassi is 3 sg aor), - tava, so much, tlva-d-eva, just then, at once,
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Sutvi devassa vassato

having heard the god raining

imam attham Dhaniyo abhasatha:

this thing said

31. "Labha vata no anappaka,

to luck certainly for us (gen) not small

ye mayam Bhagavantam addasama.

who we the Master have seen

Saranam tam upema, cakkhuma,

(as) refuge to you (G 4 b) we go o clear-sighted one

satthi no hohi tuvam mahamuni.

teacher our become you o great sage

32. Gopï ca ahan ca assava,

wife and ï (are) obedient

brahmacariyam Sugate caramase,

the chaste life with the Happy One may we live

sutva, gerundium of suniti, hear, - vassati, rain (près p gen sg;

this is a case of "absolute genitive", a construction of a noun

followed by a participle, both in the gen: "having heard the god

raining", "having heard how the god rained"; the absolute gen is

usually translated by a subordinate clause? cf the absolute loc,

G 2 g), - attha, m, nt, meaning, thing, - bhasati, speak (here 3

sg aor med; more common is aor act abhasi).

31- lâbha, m, gain (labha, irregular dat sg, "to gain for somebody"),

appaka, small, - dassati, see (here 1 pi aor; 1 sg is addasam):

"It is certainly of no small gain to us that we have seen the

Master", - sarana, nt, shelter, refuge, - cakkhumant, having eyes

clear-sighted (here voc), - satthar, m, teacher, - hohi, imper of

bhavati, become, - muni, m, sage.

32. brahmacariya, nt, chaste life, - sugata, "well gone", happy

(frequent epithet of the Buddha), - carati, move about (here imper

med 1 pi, "may we walk"; with ace: undertake, set out for) ,
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jatimaranassa * paraga
of birth (and) death rising above

dukkhass1 antakara bhavamase."

of suffering retaking an end may we become (imper med 1 pi)

33. "Nandati puttehi puttimS," iti Maro papima,

rejoices in sons owner of sons so Mara evil

"gomiko gohi tath'eva nandati,

owner of cows in cows likewise rejoices

upadhï hi narassa nandana,

possessions for man's delight

na hi so nandati yo nirupadhi."

not for he rejoices who without possessions

34. "Socati puttehi puttimâ", iti Bhagavä,

worries about sons having sons

"gomiko gohi tath'eva socati,

owner of cows about cows likewise worries

upadhi hi narassa socana,

possessions for man's worry

na hi so socati yo nirupadhT" ti.

not for he worries who without possessions so

-paraga, going beyond, - antakara, putting an end to (with gen)

(anta, m, endj kara, making).

33. nandati, find delight in (with instr), - puttimant, having sons

(putta, m, son), - Mira, m, the god of temptation and death, - papimant,

evil, - gomika, m, owner of cows, - tath'eva, just so, in the same

way, - upadhi, m, possession (as object of desire, and therefore

also:) foundation (the word is frequently used as a doctrinal term

referring to the karmic effects collected during a persons life and

forming the basis of rebirth; here the meaning is concrete, but in v 34

both meanings are intended), - nandana, f, delight.

34, socati, grieve,worry_about, - socana, f, sorrow, worry, -

nirupadhi, free from possessions.
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